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The translation of this Tradition is as under 


The Prophet (peace be upon him) says. God will make 
prosperous that person who hears something from us 
and conveys it to others, as he has heard it. (from US). 


The Series of Chapters on Traditions 

The treatise Fadh-al-Bari, the English Commentary 
on Sahih-al-Bukhari is expected to comprise ten volumes. 
The I da rah has the honour to present the first volume, 
which begins with the “Book on Revelation" and ends 
with Chapter 49 and Tradition No. 65. It will be followed 
by the Second Volume beginning with Chapter 50 and 
Tradition No. 66 and ending with Chapter 240 and Tradi¬ 
tion No. 338. The Second Volume will cover “Book on 
knowledge". "Book on Ablution", “Book on Bath”, 
“Book on Menses", and “Book on TAYMMUM” includ¬ 
ing the related Tradition sand their elucidation. Then would 
follow the third volume starling With “Book on Prayers”. 

IDARAH 


All rights of printing and publishing reserved by the 
I da rah-e-Ulurn-e-Shariah, Karachi. 


May God bless this enterprise with ultimate success 

Imam Muhammad Bin Ismail was a living miracle of Prophet 
Muhammad (peace be upon him) and an eternal proof of the 
truth of Islam. His world-famous treatise on the Holy Prophet's 
traditions, Sahih Bukhari, presents a complete picture of the 
life of the Prophet of Islam (peace be upon him). In fact it is 
a,very strong fortress of faith which cannot be assailed or demo¬ 
lished by forces enemical to Islam, such as atheism, secularism, 
communism, or for that matter any kind od "ism" repugnant 
to Divine supremacy. 

During the last twelve hundred years the Islamic Millat has 
spared no effort to explain to the mankind the truth embodied 
in Sahih Bukhari and hundreds of people have devoted their 
life time to the understanding of and expounding this truth. 

Commentaries on Sahih Bukhari have so far been generally 
written in Arabic. But times have now changed and there is 
a genera! demand for bringing out an English translation of a 
recognised Commentary on the Sahih so that the message of 
Islam may also be conveyed to those who speak or understand 
English. Such a translation becomes all the more necessary 
in the face of thechallenge thrown out by anti-Islam elements 
now more active than ever before. It has therefore become 
obligatory for us to make the world aware of the actions and 
commands ol the Holy Prophet (peace be upon him). The 
mankind has already experimented with various ways of life, 
but has failed to find spiritual solace. Sahih Bukhari shows 
the way that immediately leads to spiritual peace as well as 
material progress. It embodies a complete code of life and is 
the most effective means of propagating Islam. Wc are thankful 
to Almighty God that He has enabled us to bring out an English 
version of a well-known Commentary on Sahih Bukhari for 
the benefit ot the people of Europe and of other English speaking 
countries as well as for those who are admirers of western mate- 


rialism. This Commentary was written by Allama Shabbir 

Ahmad Ulhmani in Arabic entitled “Fateh-al-Mulhim", The 

lowering scholarly personality of the Allama is well known 

ihroughout the Islamic world. His deep insight, masterly 

approach to intricate issues, and thorough research are acknow- 
* 

(edged by all..Fadhl-al-Bari is our annotated version of this 
Commentary, with the fullest possible elucidation of important 
points and full references of all Quranic and other quotations. 

It is for the first time that a Commentary on Sahih Bukhari 
is being presented to the world in English. It will not only make 
known to English speaking and English knowing peoples of 
various countries as to how the Holy Prophet (peace be upon him) 
passed his days and nights as also his character and personality 
but will also prove an effective weapon to defend Islam against 
the ever-rushing onslaught of atheism and communism. It will 
also help remove doubts and misgivings spread out by the 
opponents of Islam. 

So far as our academic and technical requirements are 
concerned the Idara is well equipped with boo’ks on Traditions, 
Commentaries thereon, books on the life and character of 
narrators of Traditions, dictionaries and books on other related 
technical subjects. But it is not possible to accomplish such a 
gigantic task on a commercial basis. The Ida rah therefore invites 
those who in their hearts feel the urge for the propagation of 
Islam to join it in its journey to the sacred destination. This 
appeal is aimed at accomplishing this task to a good end in the 
same goodly manner in which it has been started, so that it 
might not be left unfinished for lack of necessary means. 

May Allah reward in this world and in the Hereafter our 
co-travellers along with us for the services rendered for the cause 
of Hadith. 
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FOREWORD 

by 

Dr. Ishtiaq Husain Qureshi 

Most of us who have been educated in accordance 
with the academic methods of the West are ignorant of 
the depth of the tradition of Islamic learning still kept 
alive in some of our Madrasahs and Dar al-Uffims. 
Indeed the dialogue between scholars in the two tradi¬ 
tions has ceased to the extent that they have become 
total strangers to one another. The world of Islam is 
for that reason, the poorer. If some of us get an inkling 
of the depth of scholarship available in our old style 
academic institutions we are stricken with a sense of 
loss that defies quantification. 

It was my good fortune to come into contact with 
the late ‘Allama Shabbxr Ahmad ‘Uthmani during the 
early years of Pakistan and the last years of his life. I 
cannot claim even a superficial knowledge of the sciences 
in which he excelled, but I could discern a sharp in¬ 
tellect, a depth of learning and a mastery of religious 
and scholastic disciplines that he professed. Indeed he 
was, as would be readily conceded by many deeply 
learned scholars of these subjects, a true and iifustrious 
representative of the tradition to which he belonged. 

He has left behind him a valuable contribution to 
the exegesis of the Qur'an and his commentary on the 
well known collection of Hadith known as Sahih Muslim 
has gained not only acceptance but recognition in all 
learned circles which deal with the traditions of the 
Prophet, on whom be peace and blessings of the 
Almighty. 

Scholars in the West are fully aware that some 
valuable books have originated in courses of lectures 
delivered to students by learned professors; but there 
would be very few instances of a book of such dimen¬ 
sions as Fadl al-Bdri having grown from class room 
lectures, This in itself is a commentary upon the 
excellence of the quality of some of the teachings in the 
leading seminaries of Islam. Mawlana Muhammad 
Anwar Shah, a well known scholar of Hadith lectured 
on Bukhari in the Jami‘ al-Islamiah Dabhel. Mawlana 
Shabblr Ahmad ‘Uthmani at that time lectured on 
Muslim and* BaaydawT. On the retirement and subse¬ 
quent death of Mawlana Muhammad Anwar Shah, 
Mawlana Shabbir Ahmad ‘Uthmani started lecturing on 
Tirmidhi and Bukhari. This book has come out of the 
Mawlani's lectures on Bukhari. 


His commentary upon Muslim, Fath-al-Mulhim 
though still incomplete is a regular book, written as such 
in three volumes, but his lectures on Bukhari were de¬ 
livered to students, one of whom took copious notes 
and showed them to the Mawlana. But they remained 
notes, taken during lectures. Naturally they were not 
organized into a book, the documentation and cross 
references ware sketchy and needed amplification and 
even verification. The Mawlana had a prodigious 
memory, because he spoke without notes; yet his com¬ 
ments were so rich and learned that it would have been 
a terrible loss if they had been lost to prosterity. 

The production of a book from such materials was 
not easy, therefore those who looked at the notes were 
overwhelmed with the awe-inspiring magnitude of the 
work needed to organize it properly into the form of 
a book. Mawlana Qadi ‘Abd al-Rahman undertook 
the onerous task and has produced the first volume, of 
Fadl al-Bari , another has been completed and he is now 
working on the third. The book is to cover twelve 
volumes, which shows what a large undertaking it is for 
one scholar. The publication of the book, when com¬ 
pleted, in Urdu will be a great achievement in itself, 
but almost a simultaneous publication of an English 
translation is a very great venture indeed. 

Mawlana Qadi Abd-al-Rabman has done an ex¬ 
cellent job in the Urdu version, which reads as fluently 
as a detailed version would have been by Mawlana Shabbir 
Ahmad ‘Uthroj-tM. hiirnielf. He has left no missing links 
either in the documentation or the cross references—a 
stupendous task in itself—and has entered so thoroughly 
into the spirit of the material that the reorganisation 
bears the hall mark of learning and full understanding. 

Bukhari's SahTh is an extensive collection and con¬ 
sists of traditions (Ahadith) on practically every aspect 
of Muslim belief and religious life. Mawlana Shabbir 
Ahmad ‘Uthmani’s commentary has assumed encyclo¬ 
paedic comprehensiveness and proportions. The scholar, 
the research worker and the layman alike will find it a 
store house of information on Islam. This book is 
most certainly a land mark in the history of the litera¬ 
ture on Islam and will have to be consulted by every 
student—Muslim or non-Muslim—in future. 


Ishtiaq Husain Qureshi 



FADL AL-BARI IN ENGLISH 

Hakim al-Islam Mawiana Muhammad Tayyib 

Rector, Dar al-'Ulum, Deoband 

GLAD TIDINGS FOR EUROPE AND AFRICA 
MAY GOD RAISE SUPPORTERS IN ALL DIRECTIONS 

Congratulatory messages have been pouring in from 
all parts of the Muslim world on the editing and publi¬ 
cation of the Urdu Commentary on the Sahlh Bukhari 
entitled, Fadl al-Bdri on the lectures by Shaykh al-Islam 
MawIanS Shabblr Ahmad ‘Uthma.ni. Prominent scholars 
of Hadit/i and theology experts in Islamics and thinkers 
and others interested in the promotion of spiritual 
knowledge all have acclaimed it as an important con¬ 
tribution to the real understanding of the traditions of 
the Holy Prophet (fJ-j -*-U -U 

To carry the message of the Holy Prophet 
(„L.j j^) to the Engliah knowing world as well, 

it was decided simultaneously to publish the English 
translation of Fadl al-Bari, and by the grace of Almighty 
Allah we are now in a position to present to scholars all 
over the world, both Muslim and non-Muslim, the 
English translation of the first volume of Fadl al-Bari. ft 
proved to be a herculean task, but it is hoped, carried 
out equitably despite innumerable hurdles. 

The Id&rah-e-'Ulfim-i-SharTyyah has maintained 
regular contact with its academic centre, Dar al-‘Uluin 
(Deoband), as also with its Rector, Mawiana 
Muhammad Tayyib, the patron of Ida rah. He too has 
conveyed to the lclarah his esteemed views on the pub¬ 
lication of English translation of Fadl al-Bari, as under:- 

“Praise be to Allah, and peace be on His Prophet. 

It is difficult to find proper words to recompense 
the great service done by Mawiana Qadi ‘Abd al-Rahman 
to scholarly circles by editing and publishing Fadlal-Bdri. 
It is an Urdu Commentary on the Sahih al-Bukhdri, as 
annotated by the great scholar of Islam Mawiana Shabblr 
Ahmad ‘Uthmani. 

The treatise is of permanent value, its scope is all 
embracing, and its reward beyond description. This 
Commentary encompasses not only theological know¬ 
ledge but is also the repository of general knowledge of 
mundane affairs. And to crown this laudable effort a 
beginning has been made to render this Commentary 
into the English language. Some of its preliminary 



portions have been sent to me for my perusal. I am 
confident that not only Muslims will benefit spiritually 
from this work of everlasting value, but the people in 
the European countries in general and the Westernized 
people in particular, who are now in the grip of material¬ 
ism, also will find spiritual solace and guidance. They 
too will now become familiar with Islamic knowledge 
and wisdom. 

The Dean of the Faculty of Hadith at Dar al-‘Ulum 
at Deoband (India) and founder of the Institution 
Mawlana Muhammad Qasim sometime, before his 
demise, had expressed the wish that he might learn the 
English language and go to Europe to tell the Western 
scholar that wisdom was not that which they held to be 
wisdom, but it lay in the instruction imparted to man¬ 
kind by the Final Prophet of God Muhammad 

- 9 ^ -ail J**) to enlighten the hearts and brains of the 
people on the basis of divine inspiration. But un¬ 
fortunately Mawlana Qasim died before his wish could 
materialise. 

It is very much gratifying that Mawlana Qadi ‘Abd 
al-Rahman has undertaken to give a practical shape to 
the wish of Mawlana Qasim. The main reason for under¬ 
taking this stupendous task is the fact that the compiler 
of Fad) al-Barl ‘Allama ‘Uthmarn had full command of 
the teachings of Mawlana Muhammad Qasim and used 
to refer to them in his lectures on the Qur’an and Hadiih. 
The impress of Mawlana Qasim’s teachings is found in 
Mawlana ‘Uthmanf’s Commentary on the Qur’an en¬ 
titled Fawa'idi Qur'an and his exegesis of the Sahih Muslim , 
entitled Path al-Mulhim. 

The same trend of thinking is fully reflected in 
Fad! al-Bari. So when its English translation would 
become available to the people of Europe and Africa, it 
would mean that the last wish of Mawlana Qasim would 
have been fulfilled. It would prove to be a great boon 
to the peoples of the two continents. Let us hope that 
people will come forward every where to spread this 
Islamic knowledge and spiritual guidance to every nook 
and corner of the world. 

Mawlana Qadi ‘Abd al-Rahman deserves our grati¬ 
tude and congratulations for giving a practical shape 
to the wish of Mawlana Qasirn by publishing Fadl 
al-Bari , in English. He has proved to be a true scion 
of his alma mater, the Darul ‘Ulum at Deoband. 

Undoubtedly, as the spiritual light enkindled by 
Mawlana Qasim would spread far and wide, his soul 
also would feel more and more peace in the Hereafter. 

Qadi ‘Abd al-Rahman too has secured for himself 
both in this and the next world a place of pride. While 


he has improved his own mundane and spiritual pros* 
pects, he has also undertaken to diffuse the spiritual light 
enkindled by Mawlana Qasim all over the globe. 

The task is stupendous, its amplifications defy des¬ 
cription, and spiritual advantages limitless, How one 
can pay tribute to such a gigantic effort except say: 

“The periscope of my sight is limited while the 
beauty of thy flower is so variegated.” 

The only recompense we may make is to offer our 
heart-felt and sincere prayers that God may recompense 
him with a good reward both in this world and the 
Hereafter. 

It is hoped that the English Version of Fadl al-Bari 
will be found even more useful than its Urdu counter¬ 
part because of its approach to a much larger number of 
people. 

May God enable the author to complete the work 
as early as possible. 

It is also my sincere prayer that dedicated people 
will come forward to help complete this noble task. 
May God help them all. 


Muhammad Tayyib 


14 Rajab, 1395 A.H. 



Transliteration 

Please read the -Arabic words according to the symbols of 
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ALLAMAH SHABBIR AHMAD UTHMANI 

COMMENTARY ON THE HOLY QUR’AN IN ENGLISH 
A CLASSIC TREATISE ON THE SUBJECT 


Among the memorable academic achievements of 
‘Allamah Shabbir Ahmad Uthmam, his Commentary on 
the Holy Book entitled, “TafsIr-e-Uthmanl” has won 
universal approbation. 

Commentaries on the Holy Qur’an abound in 
number, but ‘Allamah Shabbir Ahmad’s Commentary is 
unique in its appealing style, vivid elucidation of the 
issues involved and its close relationship with the 
Qur’anic text. It has therefore rightly been acclaimed as 
one of the best Commentaries on the Holy Qur’an. One 
of its distinguishing features is that it is in alignment 
with modern thinking and requirements. 

Tt is therefore not surprising that Muslims living in 
countries having a non-Muslim majority are keen to 
have an English translation of this Classic Commentary. 

In order to meet this urgent religious need of the 
Muslims of these countries, we have undertaken to 
publish in two Volumes an English version of the Com¬ 
mentary. A former Pakistani Judge, who is also an 
English scholar with a style of his own, is now engaged 
in executing this task. 

We confidently hope this endeavour of the Idarah 
will be welcomed throughout the English-knowing 
Muslim world. 


Idarah 


Praise be to Allah that he enabled me to go through a final proof 
of the last pages of the First Volume of Fadl al-Bari in English during 
the late hours of night, this twenty-seventh day of September 1975 
(C. E.) corresponding to 20th of Ramadan 1395 A.H. 

How can this humble servant thank Thee, My Lord, for Thy 
abiding grace that guided him all through the first stage of his journey 
now successfully completed 

May Thy guidence continue to grace the humble servant till the 
end of his long journey and may this humble effort find acceptance in 
Thy sublime presence. May Thou popularise this treatise among all 
peoples and in all dines. QadI ‘Abd al-Rahman 



This is the first attempt of its kind so far as the 
Science of Hadith is concerned. However, it will be 
presumptuous on our part to claim that we have been 
able to achieve what we have set out to accomplish. 

This volume covers the complete translation of 
Fadl al-Barl Vol. I in Urdu. However some very difficult 
portions have not been translated which are meant only 
for research scholars. Such portions may be seen in the 
Urdu Version. 

The task indeed is very much demanding, requiring 
utmost care and devotion. Hurdles are many, sometime 
even disheartening. So whatever has been accomplished 
is beyond our expectations. We are convinced that our 
readers will share this view. We also hope that useful 
and thought-provoking suggestions will be forthcoming 
from our learned readers for a better get-up of the second 
volume of this Commentary. All such suggestions for 
improvement will be duly considered and gratefully 
acknowledged. 



hi the Name of Allah t Who is Excessively Compassionate t Extremely Merciful 

Incentive for Translating 
The Fadl al-Bari into English 

The precise title of what is known as the Sahih Bukhari (CoJJection 
of Authentic Ahadith by Imam Bukhari) is Al-Jami' al-Musnad min 
Hadith-h Rasul Allah t va Sunanihi \va Ayydmihi. No better and more com¬ 
prehensive title could have been possible for such a work on the Tradi¬ 
tion. The recognition and importance accorded to it can be judged 
from the simple fact that no other work on the Tradition could attract 
such a vast number of eminent exegetes. Commentaries on the Sahih 
Bukhari have appeared in English and French and so have its translations. 
‘Allamah Hafiz ibn Hajar ‘Asqalani, ‘Allamah Hafiz Badr al-Dln bin 
Ahmad ‘Ay'nl, Imam Fakhr al-Dln Yahya Nawaw'l, Imam AbuSulayman 
KhitabI (^i the author of the Mu l dlim al-Sunan and Hafiz Jalal 

al-Din SuyutI **»j) are among the foremost commentators of the 

Sahih Bukhari. Mawlana ‘Abd al-Salam Mubarakplirl (**U ^ *«-j) has men¬ 
tioned the titles of as many as 143 commentaries in his Sirar al-Bukhan 
(the Life of Bukhari). But even this number is incomplete. None of 
the anthologies of the Ahadith except the Sahih Bukhari has received 
compliment of the Asahh al-Kutub B'ada Kilab al-lah —The Most Authen¬ 
tic Book after the Holy Qur’an -and it is placed next to the Holy Qur’an 
because of its unique excellence. 

The Sahih Bukhari and the Sahih Muslim are particularly held to be 
more authentic than the other anthologies of the Ahadith. But while 
both are authentic, the question naturally arises which of the two has pre¬ 
cedence over the other. The general consensus is that the Sahih Bukhari 
is the more authentic. But some Orientalists incline in favour of the 
latter. Such a view, however, is not tenable because the Bukhari has 
precedence over the Muslim on some very cogent grounds. In scientific 
and logical arrangement of the Ahadith suitability of captions, veracity 
of the narrators, deductive power, total absence of obscurities, 
continuity of the chain of narrators, causation and excellence 
of diction, both can be evenly compared. But it must not be overlooked 
that the Bukhari is the first in the field, clearing the way for the Sahih 
Muslim. Therefore, even if the Muslim shows improvement in arrange¬ 
ment and other matters, it does not diminish the comparative merit of the 
Sahih Bukhari. Such flaws of minor nature do not decrease the worth 
of a book, particularly when the writer had no model before him to 
follow. 

It would seem that Mawlana Shabblr Ahmad UthmanI (v* ■**>' *-»j) 
a reputed religious scholar, had been ordained by his Creator for the task 
of writing a comprehensive commentary on the Sahih Bukhari in our 
times. 11 is well that this invaluable work relating to the Tradition is 
appearing at a time when misconceptions about Islam are being fanned 
by its antagonists. The distinguishing merit of the scholarly contribut¬ 
ions ofShaykh al-lslam Allamah Shabblr Ahmad Utbmani (-v-t* ^ is 
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that the misunderstandings created by the opponents of Islam have 
been eradicated through very sound arguments, and the distortions made 
by the heretics have been quashed by means oi authoritative texts and 
logical reasoning. Every line of these invaluable elucidations reflects the 
exceptional greatnesss of the writer. 

Imam Bukhari has classified different Ahadith into appropriate 
chapters according to the subject-matter deducing conclusions useful 
for human society. Mawlana Shabbir Ahmad Uthmanl has followed 
the same course and studied the sayings of the Holy Prophet 
in the light of present-day knowledge and circumstances. 

Imam Bukhari has displayed remarkable scholarship and compre¬ 
hension in his exposition of the different chapters, and various exegetes 
of the succeeding generations have concentrated their energies and 
thoughts on interpreting them. But it is not within the reach of everyone 
to benefit from these discourses. This work by Mawlana Shabbir Ahmad 
Uthmanl **»j) on the Sahih Bukhari is meant for the present gene¬ 

ration. So the Mawlana has assumed the stance of a teacher who has to 
carry across the significances of the Tradition to those who have no 
access to the Arabic originals or to the more advanced works on them. 
Thus, those who can not attend lectures on the Tradition or have no 
knowledge of Arabic can readily benefit from this work which has been 
given the title of the Fadl al-Bari (the Grace of God). In this book, side 
by side with the interpretation and exposition of the chapters and their 
significances, their relevance to the Tradition, the lectures and discus¬ 
sions with regard to the text, citation of the legal rulings deducible 
from the Tradition supported by sound arguments and logical proofs, 
and the reasons for preference of the approved rulings, we iind niceties, 
witticisms, anecdotes and episodes. In short, there is, in this anthology, 
everything delightful and easily intelligible, in popular language, requi¬ 
red for both teachers and students of the Bukhari, 

It is evident from the writings of Mawlana Muhammad Yahya 
Siddlql (jwi •*-*) and other scholars that this treasure of knowledge 
consists of a collection of lectures on the Bukhari by the lateShaykh al- 
lslam *«.j) for which he had enjoined thorough revision with refe¬ 

rence to all the relevant books and authorities. It was not very much of 
a problem to get these lectures published. The real difficulty was to get 
the whole matter thoroughly revised with reference to the indicated 
allusions. This really was a matter of grave responsibility. I have left 
the language and exposition of these drafts as they were. But I have 
rearranged and adjusted the subject-matter of the exegesis. So the reader 
will find in it a concordance of the lectures and the recordings thereof. 
Now that the lectures of the Shaykh al-Islam have been put 

into writing and the relevant books have been consulted in accordance 
with his instructions. It is still possible that some flaws in diction and 
exposition may be noticed by readers. I am fully conscious of it. But 
in view of tlje unusual circumstances under which the work was 
undertaken I hope the readers will overlook them. 

Men of letters, perhaps, may not be able to assess correctly the 
difficulties faced by me in this venture. It is comparatively easy to write 
on any topic according to one’s own plan. But it is far more difficult to 
collate, rearrange, and revise the scholarly and erudite writings of a 
savant of the calibre of the late Shaykh al-Islam *“j) whose know¬ 

ledge and erudition have been acknowledged by scholars of eminence 
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of this half century. I entertain the hope from servitors of and heirs to 
the heritage of the Prophet ([J-j *4* -Si J*) that they would apprise me of 
their valuable comments and suggestions. This task is a long-term one. 
When I took it up I had no idea of its arduous nature. I am, therefore, in 
great need of the prayers of sincere friends and well-wishers who, all aflame 
with the love of the Prophet, are aflutter like a moth in its yearning for 
the flame; and I look forward to my fellow brothers in Islam that in dis¬ 
seminating the message of the Holy Prophet (^j *a* jji j*) they would 
join hands with me and keep me posted with their valuable suggestions. 

The late ‘Allamah UthmanI W* Jjl***j) had processed these valuable 
discourses before Pakistan came into existence. He hoped to get them 
published on migration to the new-born state of Pakistan. But his 
wish could not be fulfilled in his life-time. The votaries of the Prophet’s 
heritage were anxiously awaiting that this treasury of knowledge should 
come to light. Thank God, to-day the dream of Allamah Shabblr Ahmad 
UthmanT, (-4* ^ is at last Being translated into reality. 

The proposal for translating the Fadl af-Bart into English was made 
at Madlnah when I had the privilege of visiting the Holy City after years 
of toil in the field of the Hadlth and presenting the fruits of my efforts 
at the shrine of the Holy Prophet (pA~j Jii J*»). My Shaykh (Spiritual 
Guide) Mawlana Muhammad Zakariya (jwi also happened 

to be there and I had the felicity of his company which I treasure as a 
great honour and a great asset of my life as it proved a great stimulus to 
me in undertaking this task. 


I was also advised by many friends to get the work translated into 
English as the mission of the Holy Prophet (pt-j is for all man¬ 

kind and Muslims are spread all over the world. The English translation 
of the work would be useful for Muslims and non-Muslims alike, parti¬ 
cularly for the former in view of the fact that the present-day thinking 
is being influenced by secular thought, and for the latter, in general, in 
order to remove the misunderstandings about Islam prevailing among 
them. The following ayah was recited at a sitting in Medina: 


And We have not sent thee (O Muhammad) 
save as a brtnger of good tidings and a warncr 
unto all mankind, but most of mankind know 
not, (Qur’an 34:28) 




This ayah moved all of us deeply and inspired us to get this work 
translated into English as early as possible, for the mission of the Holy 
Prophet (pA-j aJl* ^ J*) is not confined to Arabia only but is for the whole 
of humanity in order that good and evil may be made distinct. 

How Man Can Attain Immortality 

I firmly believe that the inspiration to render Fadl al-Bdrl into 
English was received as a boon from the sanctum of the Holy Prophet 
(rA-j -Ot ^1 J,=) and a succour from God to serve the cause of Islam. 
Those who were instrumental in giving this idea a concrete shape deserve 
their names to be inscribed in letters of gold. There is no doubt that their 
devotion to the Holy Prophet (pA-j J^) and to the eternal message 

he has brought for mankind has made them immortal. 
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Man is mortal but the desire to attain immortality is there in him. 
Devotion to truth makes him immortai. Although those who were asso¬ 
ciated with the idea are now far off and thousands of miles intervene 
between us and them, nevertheless, the unity of purpose has removed 
all geographical distances and it seems as if we were members of the 
same fraternity living in different places and co-operating in the com¬ 
pletion of this task. The names of the illustrious persons who gave birth 
to this idea are ; 

AL-HAJ GOOLAM HOOSEN MOHAMMED RANDEREE 

AL-HAJ ABDULHUQ MOHAMMED JASSAT 

AL-HAJ EBRAH1M AHMED BHABHA, BELFAST 

AL-HAJ HAFEZ AHMED ISMAIL BULBULIA 

1 have mentioned these names so that readers of the English version of 
the Fad!al-Bari, wherever they might be, should cherish their memory and 
pray for them. 

Role of the Ummah in Guarding Islam 

Nothing can match the achievement of Muslims in preserving the 
sayings, life-events, and deeds of the Holy Prophet (^j d* -i 1 J^). What 
could be more astonishing than this that the names and biographical 
sketches of no less than thirteen thousand persons who had the privilege 
of the company of the Holy Prophet (^j <fi' J-) were recorded in an 
age when the art of writing and compilation was in its inception. The 
Tabaqatibn S‘ad, Kitdb al-Sahabah ibn Sakan, Kitab Le ‘AbdAllah Bin'All 
ibn Jdrud, Kitdb al-‘Aqffi fi al-Sahhdbah, Kitab ibn 'AH Halim al-Razi, 
Kitab al-Azrak , Kitab al-DuldbJ t Kitdb al-Baghawi, Tabaqdt ibn Mdkula , 
Usd al-Ghdbah , Ah Is t dab and a HI sab ah are exclusively concerned with an 
account of the life-events of these illustrious persons. Was it possible that 
the names and biographical notices of so many companions of any other 
individual could ever be recorded ? 

Whoever is born in this world is bound to depart, and we are 
thankful to God Almighty that He has set us to this work of enduring 
value. 

Our Present Responsibility 

With the undertaking of the English translation, our responsibili¬ 
ties have doubled, as we are carrying on work in both the languages 
English and Urdu, simultaneously. The work with regard to the Fad} ah 
Bari , the Urdu annotation of the Sahih Bukhari , alone requires references 
to hundreds of standard Arabic books and the preparation of the final 
draft is, therefore, a very long and arduous process. Only after sur¬ 
mounting the initial hurdles, can the work of printing commence. 

The English translation might appear to be an easy job but in fact 
it is not. In the first place, the translated passages have to be compared 
with the original and the typescripts are sent to the members of the 
Board who examine the translation. The staff of the Iddrah-i-Ulum-i-Shar- 
Uyyah then consults the translator who gives the scripts the final touch. 
Great pains have to be taken by the staff to ensure correct transliteration 
without which the English renderings of Arabic words and names can¬ 
not be pronounced correctly. 
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Recourse has heen taken to slight omissions in the English version 
of the book, particularly with respect to technical and minute matter. 
This decision was reached at Madlnah with the approval of my preceptor 
Mawlana Muhammad Zakariya j-,) and is being given effect to. 

The Engish version of the Fad! al-Bari would be appearing simultaneously 
with the Urdu edition. The whole work is expected to run into 12 
volumes and we have been, by the Grace of God, able to acquire the 
services of eminent scholars who can handle this task efficiently in a de¬ 
dicated spirit. 

I pray to God to condone my lapses in the performance of this task 
and bless this offering with His Grace, and by disseminating its benefits 
to all mankind, make it a means of enhancing the ranks of Mawlana 
Shabbir Ahmad UthmanI ^ *-»)) and my father, Mawlana Nur 
Husayn ^ *«-j) as also a means of my salvation. 

I feel happy that I have been able to acquit myself in performing a 
part of the great task that has been assigned to me by the Grace of God 
Almighty. 


Qadi ‘Abd al-Rahman, 
a servant dedicated to Islamic learning. 


Shawwal, 29, 1394 A. H. 
November, 15, 1974 



Background of the Fadl al-Bari 

By 

Mawlana Muhammad Yahya Siddiqi, 

Son-in-law of the late Shaykh al-lslam Allamah Shabbir Ahmad Uthmani 

Mawlana Shabbir Ahmad Uthmani (*-i* ■ai was endowed with a 
special gift of communicative power and the capacity to illustrate his 
point. His contemporaries, therefore, often turned to him for resolving 
important religious problems of the day. The ‘Allamah could explain 
higly complicated problems lucidly and was equal to any task. He had 
the same pith and substance in his conversations as he had in his formal 
writings. The points gathered from his talks and speeches yielded a rich 
treasure of knowledge. The Mawlana’s outstanding works are the Tafslr- 
t-Qur’an (Exegesis of the Qur’an) and the Fath al-Mulhim (Manifestation 
of the Inspirer), a commentary of the Muslim Sharif. Mawlana Sayyid 
Anwar Shah <ai *«-j) desired that the ‘Allamah should undertake a 
commentary on the Sahih Bukhari also on the same lines as he followed 
in his Urdu exegesis of the Holy Qur’an. In fact, it was Mawlana Sayyid 
Anwar Shah ^ who was the prime mover for him to undeitake 
a commentary on the Sahih Bukhari in Urdu. Mawlana Anwar Shah’s 
wish was virtually realised when, after his death, the seat of teaching the 
Sahih Bukhari was shifted to Dabhel under‘Allamah Uthmani ***>). 

After having rendered singular service in teaching the Sahih Muslim for a 
long time, and compilation of the Fath al-Mulhim, he turned his attention 
to delivering lectures on the Sahih Bukhari , although it was by no means 
an easy task to discharge the onerous duties of his distinguished prede¬ 
cessor. This was the golden period of ‘AJlamah’s life because it pertained 
to the elucidation of the Sahih Bukhari by him. In the very first year of 
his lectures, he associated one of his learned pupils for taking them 
down. The process of revision, additions and alterations went on for 
years. And he left instructions to turn to standard reference books as 
indicated so far so that he specifically noted down even the chapters of 
the books in some cases. It is thus evident that the ‘Allamah was very 
keen to see that his work also should be a standard one, specially, with 
regard to the Bukhari and its bibliographical references. On migration to 
Pakistan, the ‘Allamah, despite his many preoccupations, was highly 
desirous of getting the book published. But he died in the meantime. A 
brochure named the Mas'alah-i-Taqdir (The Problem of Predestination), 
from among his lectures on the Bukhari, was printed and published by 
his younger brother, the late Fadl-i-Haq Uthmani (*Jl& -li The title 
was given by Mufti Muhammad ShafP (JfiJ' J-) who collated its subject- 
matter as well. 

The question arises why the publication of such an invaluable 
work was held up forso long. T think it necessary, therefore, to shed light 
upon the reasons for the delay. 

In the margin of the manuscripts, the ‘Allamah put down certain 
instructions with respect to points arising therefrom, If there was to be 
any deficiency left in some discourse it could be removed by referring to 
the elucidation of any standard commentator with regard to any parti¬ 
cular Tradition, opinions of the exegetes, the works of acknowledged 
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authorities on the Tradition like Shaykh Muliy al-Dln ibn al-'Arabl, Imam 
Ghazall, Ibn Taymlyah, Ibn Qayyim, Shah Wall allah {-cie -jjt and 
so on. Then the ‘AJlaniah indicated the names of various books to be 
consulted. Research on these references and translating their original 
Arabic text into Urdu was by no means an easy task. In other words, 
the ‘AJJamah made the completion of his work dependent upon these 
references. This constituted the main difficulty. Even if the brochure 
had been published in ‘AJlamah’s lifetime, the same problem would have 
to be tackled. Further, the lectures as taken down by the ‘Allamah’s 
pupil were to be rearranged with reference to the text of the Bukhari 
besides giving captions to the various chapters. 

In view of the importance of the book and the contribution it would 
make towards the IJadith in the Indo-Pakistan subcontinent, we presis- 
tently strove to get it published and negotiations were conducted with nu¬ 
merous academic institutions and scholars interested in the work. These 
negotiations unfortunately failed because of serious difficulties which 
made everyone diffident. At last Mawlana ShajT al-Hasan ^ .^),my 
contemporary and fellow student at Deoband, took Mawlana Fadl-i-Haq 
Uthmanl (v* Jal **»>) to QadI ‘Abd al-Rahman. The latter naturally asked 
why the work had remained unpublished so for long, The difficulties in its 
publication were explained to him. Mawlana QadI ‘Abd al-Rahman 
( juji .uk j_.) asked for time to examine the manuscript. When I called on 
him again, he had made up his mind and agreed to the financial propo¬ 
sition. But it was advised by some eminent scholars, particularly, by 
the’Allamah’s disciples, that the benefitofthe mere textwouldbe limited 
only to those who are keenly interested in the literature on the Tradition. 
Moreover, there were certain portions where the expositions of the Tra¬ 
dition were either inadequate or absent. There was no doubt about the 
valuable nature of the lectures but these were not for the common reader. 
It was consequently decided by mutual consultation that the work based 
on the original lectures must "be elaborated to highlight the ‘Allamah’s 
scholarship. This work of collection and incorporation of the references 
has been performed by QadI ‘Abd al-Rahman with great industry and 
earnestness. It was dedicated that the full text of the Ahadith in the 
Sahlh Bukhari should be incorporated along with diacritical marks so 
that the readers may recite them just like the Qur’an. The 
translation of the Tradition by Mawlana Wahid al-Zaman into Urdu 
was to be given side by side in the opposite column, a matter personally 
stressed by me, as the ‘Allamah liked this translation. The problem of a 
fresh translation of the Bukhari also came up for consideration. But 
QadI ‘Abd al-Rahman regretted his inability to undertake this additional 
responsibility. 

QadI ‘Abd al-Rahman {JWi 4k x.) deserves our profoundest thanks 
for checking up the references and comparing them with the originals. 
This alone bespeaks his dedication to and love for the cause of Islam. 
When Hakim al-Islam Qari Muhammad Tayyib .dU x.), Rector, Dar 
ai-‘Ulum, Deoband, visited Pakistan, he saw for himself the progress of 
the work and offered suggestions that might serve as guidelines. QadI 
‘Abd al-Rahman (JUJI x.) also kept Qari Tayyib x.) informed 

of the progress through correspondence. The latter has given his appraisal 
of the ‘AJlamah’s work and we, therefore, need no further comment in 
this connection. It would suffice to reproduce an extract from Qari 
Tayyib’s (jui -uu x*) letter to QadI ‘Abd al-Rahman (JW! dk x.) on the 
completion of the first volume which says : 
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May God maintain your zeal and dedication ! The maxim: "everyone is 
provided with facilites for the purpose he is created” fully befits you. He 
who devotes himselF to the good of humanity has everything. Had geogra¬ 
phical barriers not kept us apart, [ would have co-operated with you with all 
my heart in this sacred venture. But now ! can only pray for your success. 
However, iT not physically, I am spiritually with you, as are all scholars of the 
Dar al-'Ulum which is the result of the mutual association of learned people. 

AIL the learned and pious, living and dead, are with you, as in such a 
venture physical separation has no meaning whatsoever. Neither spacial nor 
temporal proximity is necessary for a spiritual and scholarly work like this. 
Please, therefore, go ahead with your work with the same dedicated spirit. 

God is with you. Even if such a work costs one's life the achievement would 
be worth a thousand blessings. All those who are lightening your burden, 
whether they belong to Karachi or to your native town (Rawalpindi) deserve 
my felicitations. The work which you have embarked upon is in fact my 
own and that of the Dar al-‘Ulum and everyone associated with you deserves 
our heart-felt gratitude. 

By the grace of God, the ‘Allamah’s desire has at last come to frui¬ 
tion and a priceless treasure on the Science of the Tradition is being 
presented to the public, of which learned scholars, students of the Hadlth 
and even lay readers interested in Islamic literature could feel rightly 
proud. May the Almighty Allah shower His Blessings on ‘Qadl Abd al- 
Rahman who has exerted himself to the utmost in rescuing the work 
from oblivion. He has made good use of the education acquired at the 
Dar al-‘UJlim and facilitated the understanding of the Hadlth. There is 
a large number of exegeses of the Qur'an in Urdu ; the same does not 
hold good about the Tradition. This deficiency has been made good by 
the present work. The ‘Allamah had earlier completed an exegesis of the 
Qur’an called the Fawaid-i-Qur'an (Benefits of the Qur’an) after the 
death of (lie Shaykh al-Hind -S' j). Similarly, Mawlana Qadl ‘Abd 

ai-Rahman (JUJI -u) has taken over the task of completing the com¬ 
mentary on the Sahih Bukhari left by the ‘AHamah, a service which we 
are bound to acknowledge. Now the original lectures have been turned 
into an academic work of high order and 1 thank Mawlana Qadl Abd 
al-Rahman -^) from the depth of my heart for his painstaking 

efforts, 

I pray to God to bestow His approbation on this votive offering, 
grant a higher status to AJJamah Uthmanl{^ Jii and make this work 
a means for the well-being of the ummah. it is hoped that the succeed¬ 
ing volumes will maintain the same high standard. God will surely bless 
Mawlana Qadl Abd al-Rahman -u) for his efforts in bringing out 

the remaining volumes during his life-time, 

1 pray and the whole world echoes : 

May be so this. 


J l cC T (J Lf-Lf-'* cf J 1 


Muhammad Yahya Siddiqi 
Karachi. 

17th August, 1973 



EXALTED 

Hakim al-Islam M awl ana Qari Muhammad Tayyib 

Rector, Dar al-Ulum, Deoband (India) 

Such is the Bounty of Allah 

I have before me the first volume of the Commentary on the Sahih 
Bukhari by Shaykh al-Islam Mawiana Shabbir Ahmad Uthmani 
and the views expressed about it by renowned scholars of Pakistan, 
There is no doubt that it is a very happy news and a good augury that 
a commentary of the Ashh al-Kutub b‘ad Kitah Allah (Sahih Bukhari) is 
coming out before the ummah after passing through the highly cultivated 
mind of an outstanding thinker and religious scholars of the day. 
It is enough to say about the excellence and authenticity of this Com¬ 
mentary that it has been written by an eminent scholar like Hadrat 
‘Allamah Shabbir Ahmad Uthmani -Si 

The more Almighty God had endowed the * Allamah with a bright mind 
and probing intellect. These became all the more brilliant by the light 
gained on the one hand, from spirtual insight resulting from strenuous 
exercises and practice, and on the other from the Qur’an itself. Because of 
this he became an embodiment of knowledge and mysticism, extensive 
scholarship and deep insight. Hence his knowledge was very deep and 
saturated in the Qur’an and surmah. A peculiar positive slant to his 
approach was provided by the scholarship which he imbibed from Hadrat 
Qasim al-‘Ulum Nanawtwt, and he often used to refer to his debt to 
Hadrat Qasim ^ by stating that had he not read Hadrat 
NanawtwI’s writings, he would have been led astray towards mu‘tazilah 
doctrines. Hadrat Shaykh al-Hind’s statement about Mawiana Nanawtwl 

dil was that even a dunce could be made into an intelligent being 
through his writings. Such gifted persons are very rare. 

It is obvious more how brilliant a person would one be who possess, 
intelligence to such a high degree. Because of these varied qualifi¬ 
cations and intellectual discipline, which had become ‘Allamah’s second 
nature, he could steep himself in philosophy and theology as well as 
exoteric and esoteric knowledge. Hence, whatever the problem about the 
Tradition came before him, it acquired a logical and rational character. 
Such a mind would obviously be able to penetrate more deeply into 
the Qur’an and the Tradition and to unravel their implications to which 
the commonality of mankind cannot have access. The ‘Allamah, there¬ 
fore, acquired two singular distinctions : that of writing a commentary 
on the Qur’an in Urdu which can be called unique in its own way and 
of preparing a commentary on the Tradition. The Arabic commentary 
on the Sahih Bukhari written by the ‘Allamah under the title of the Fath 
al-Mulhim is a remarkable work which has wrungplaudits even from Arab 
countries. The Urdu commentary on the Sahih Bukhari reflects the 
‘Allamah’s deep scholarship and love for knowledge and the millat would 
no doubt derive the utmost benefit from it. 

What more greater blessing can one have than that he should expound 
the Qur’an, the most authentic of the Divine Books ; the Sahih Bukhari, 
the most authentic work after the Qur'an and the Sahih Muslim, which 
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ranks next to the Sahih. Bukhari. It seems as if he was providentially 
destined to render this triple service to the cause of Islam. 

Such is the bounty of Allah, which He 
bestoweth upon whom He will 

(Qur’an 57:21) 

What better appellation could the ‘Allamah have given to such a 
choice work on sacred matters than Fadl Allah as he himself was an em¬ 
bodiment of God’s blessings and not only his original name happened 
to be Fadl Allah but the favours bestowed upon him also constitute God’s 
blessings? In fact this ayah which I have quoted is fully applicable to him 
both nominally and conventionally, superimposing the applause upon 
another. In keeping with the excerpt from this Qur’anic verse, it was 
thought befitting to caption this cursory appraisal of the ‘ Allamah’s scholar¬ 
ship as the Fadl al-Barf. May the Almighty God shower his blessings 
on Qadi ‘Abd a!*Rahman who undertook the overall arrangement of the 
book, fixed the headings of the chapters, and furnished translations of 
the reference material. Destiny had him marked for this noble work. 
While ‘Allamah Shabblr Ahmad ‘Uthmani ^ i—.j) deserves the 
millat's gratitude for unravelling the difficult knots of the Sahih Bukhari in 
a lucid manner thereby providing healthy matter for its nourishment, it is 
no less beholden to Qadi 'Abd al-Rahman (J^i j^) for enabling 
ummah to derive benefit from these invaluable treasures of learing. 

He who guides to virtue is like one who acts virtuously; 
requital ! may God grant him the best 

May the remaining volumes of this book also appear in quick suc¬ 
cession so that they may prove a source of light to us and add to our 
insight. 






Muhammad Tayyib 
Rector, Dar ul-‘Ulum, 
Deoband (India) 



Shaykh al-Hadith Mawalana Muhammad Zakariya 

Immediately after the publication of the Fail al-BSrl, Qadi jAbd al-Rahman (Zlda 
Majduhum) look a few copies of the book to the holy city of Madinah to consecrate them 
to the resting place of the Holy Prophet [Sallay Allahu al'ayhi wa sail ant) so that these could 
be enshrined there. Here Qadi ‘Abd al-Rahman { Zlda Majduhum) met his teacher, Shaykh 
al-Hadith Mawlana Muhammad ZakariyS. (Zlda Majduhum) and Mawlana Muhammad 
Manzur N'umani (Zlda Majduhum). Both of these divines read the Fad! at-Burl and ex¬ 
pressed veryjavourable opinions about it. The views of Shaykh al-Hadith Mawlana 
Zakariya ( Zlda Majduhum) are being reproduced below. While the book had been printed, 
it had yet to be bound, and the views of the Shaykh are being included as blessings. The 
readers will be thereby enabled to evaluate the overall nature of the work through the 
comments of the Mawlana. 

Praised be God and blessed be His most august Prophet J*>). 

] had been hearing of the publicat ion of the Fadl al-Bari (Com¬ 
mentary of the Sahih Bukhari in Urdu) for about a year and a half, and 
was praying from time to time for its completion, printing, to the satis¬ 
faction of the readers and for the benefits that it would confer on the 
learned circles. In the beginning of the eleventh Muslim month of 
Dhiq*adah Mawlana Qadr Abd al-Rahman(JUJI aUj x*) who was responsible 
for its arrangement and printing, came to Madinah and presented to me 
a recently printed copy of the work. 1 was laid up with high fever. Still 
I could not resist the desire to listen to parts of the book. It is my pra¬ 
yer and one that wells up from the innermost recesses of my heart that 
his efforts may bear fruit. May he be blessed in the temporal world and 
the world Hereafter! May the scholars gain new insight from this book 
which is now before them! A Persian adage goes: 

To shower eulogies on the sun is to . . . . ,, , . . 

shower them upon oneself. I ““" C - AJ*" C 

This is what I feel when I write about ‘Allamah Shabbir Ahmad 
UthmanT (*sU it **-»;). 

Be that as it may, Qadi ‘Abd al-Rahman is to be felicitated 
for copying the notes and references prepared by the late ‘Allamah 
with utmost integrity and sedulousness. There is no doubt in their 
being most useful, but may I suggest that these references need not be 
reproduced in full but just succinctly. There is little reason to harbour 
the suspicion that those interested in such scholarly pursuits would not 
choose to refer back to the originals and there is every reason to believe 
that a full reproduction, while extremely useful in itself, will only leng¬ 
then tne text of the book. This might result in delay in printing. 

May God bless Qadi ‘Abd al-Rahman with a long life and may he 
see the completion of the task he has embraked upon! 


Muhammad Zakariya 
Dhiq‘adah 12 A. H. 1393 
Madinah Munawwarah 



In the Name of Allah , Who is Excessively Compassionate, Extremely Merciful 


PANEGYRIC 

By 

The Learned Scholar, Sincere Friend, and Excellent Poet 

Al-Shaykh Al-Sayyid Mahmud bin Nazir 
AI-Tarazi AI-Madani 

{Lecturer at the Masjid-e-Nabam* Madlnah Munawwarah) 


(May Allah prolong his life to enable the scholars to benefit 
from him and may He continue to shower His blessings on the Muslims. 
Amen!) 





1. The book, the Shaih Bukhari, by Imam al-Kul (Imam of all 
Imams) Muhammad I bn IsmaTl, is one that wili endure for ever. 


2. It ranks second only to the Holy Book in authority and guidance. 

<. * j?s J < L p y - & is y 


3. It is such that the Holy Prophet (y-j *4* *u)t J.») spoke highly of 
it 7 in a dream 1 and directed to repose trust in it and to turn to it for 
guidance. 


< 'i < w* 



4. God bestowed upon Imam Bukhari the distinction of collecting 
Ahadith. He excluded from this collection all the sayings that did not 
bear proper testimony or authority. 



5. Because of this, the scholars of the Muslim world to-day acknow¬ 
ledge Imam Bukhari *-~j) as their leader and the foremost 

authority on the Tradition. 


iH afiz Ibn I‘ajar (may peace be upon him) has_stated that the Holy Prophet (sailay 
AlJa.hu atayhi wa sail am) asked Abu Zayd NarwSzi (may peace be upon him ) in a dream, 
“How long would you go on teaching the Kitab al-ShSf'ii and not my book” Abu 
Zayd ( may peace be upon him) submitted, “O Prophet (sal! ay Allahu alayhi wa sal lam) 
ot'God ! which book is that?” The Holy Prophet_ (sallay Allahu alayhi wa sail am) 
replied, “Jami‘ Muhammad bin Isma‘i.1 (Al-Bukhari)". 

(Introduction to the Fath al-Bari, Vol, II, p. 262). 
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6. And the schoJars of al! the schools of jurisprudence 1 have 
acknowledged that Ibn IsmaM is non pareil. 

7, The Imam of every age has praised him; and as long as this book 
lasts, it will receive admiration from all. 


' ^ Ssg. 


? *s ^ 






8. Whosoever reads this book will feel himself to be the most fortu¬ 
nate of human beings. 

w$\S &f*. .s\i1 

9. Muhammad bin IsmaTl is a venerable Imam and compiler and 
interpreter of the Tradition. From him the Muslims have benefited and 
received constant guidance. 

10. The Islamic world will always be proud of it and its teachings will 
endure for ever among the Muslims. 

^ < , T t S\ * A* ** f K ^ “fi . “T 

11. In every age, commentaries on this book would be written, 
doubts dispelled and objectives explained. 

12. God bestowed upon Bukhara the honour of being the birth place 
of this Imam non pareil. 

i^jraL^sir 1 cal'! • 




13. O Khartank! Blessed be the soil that holds within its bosom the 
sacred remains of a man so great. 


\ 3J?-. 



!4. O People of Turkistan! You have every right to pride yourself in 
a forbear who presented to the world an authentic book "about the 
sayings, of the Holy Prophet (fJ-j *4* ^ habits and ways of living 
with such meticulous and painstaking authority. 




15. May God Almighty recompense, on behalf of His Prophet 
-jji J*>) and his followers, the savants who founded institutions 
for imparting the Hadith. 


^hat is, the four juridical schools, Sha.f'ii, Hanafi, Hanbali and Maliki. 
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16. One of these magnificent institutions is at Deoband, the scholars 
of wich are unsheathed swords on behalf of Islam. 


17. God has also produced a group of scholars among them whose 
sole avocation is to surrender to the Will of Allah. 


18. The disciples of Shaykh al-Hind Mawlana Mahmud al-Hasan 
are the lion-hearted soldiers of Islam while he himseifwas' the Revivalist 
of his age. 

19. Among those who probed deep into the respository of guidance 
and implicit and explict aspects of Islam, one was Shabbir Ahmad. 

20. He was a scholar and commentator of the Hadlth and the Qur’an, 
possessed remarkable insight in fiqh and had a unique juristic 
personality. 

a && tevi Vi: 9 t 

21. He was an eloquent speaker, distinguished writer, seized with 
scholarship and was master of oratorial exposition and lucidity of 
expression. 






'4^ § a ^4 \iAVi Zji \u 

22. A devoted friend and an ardent lover of the Prophet (^L-ja-U 
his life was swayed by his greatness and sense of fidelity to him. 

23. Read his commentary on the Sahih Muslim and it will surely bear 
testimony to what I say. 

✓ , 9 ^ ? 9< . . i * \ * * t ^ , < , - s s'' 
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24. God has accepted his commentary of the Sahih Muslim and his 
endeavours in this regard, as a result of which he was guided towards 
undertaking a commentary on Bukhari. 




, ? ** 0 ; f -* 3 * ^ ** J 


25. It is a commentary written in the language of his people, so that 
its benefits may not remain confined to a few. 
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26. The printing of the book could not take place during his life-time 
and it could not be revised for that purpose. 


27. In this delay there was some divine purpose and this pre-ordain- 
ment proved in the end very useful. 


28. God ordained the completion of this commentary at the hands of 
one who possessed knowledge in all the relevant branches of Islamic 
learning. 





29. The credit for bringing into reality, this objective goes to a favou¬ 
rite pupil ofMawIana Husayn Ahmad Madani who was 

a sincere and devoted scholar. 




30. It was the earnest prayer of his father that he should be well 
versed in the knowledge of Islam and devotedly follow the Prophet 

-Ctfi Mil (J* 5 ). 




\j+J\ c^ojA-5 


31. The society of his teacher and the prayer of his father bore fruit 
and our brother turned to be a scholar and righteous man. 


32. Felicitations on Qad! ‘Abd al-Rahman aU; ju), for by this 
service of his, he will please his master, the Prophet Muhammad 

(fvW Alt- Mil J*»). 




\SmA iWJ 




33. Men of insight and knowledge chose Qacli ‘Abd al-Rahman 
(JUJI -db x.) for this undertaking and God sustained and succoured 
him. 





34. So he revised and corrected the text and the commentary with 
great care and arranged the chapters and captions appositely. 



35. And in this analysis and examination he took recourse to every 
source and completed the work in a praiseworthy manner. 
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36. May God requite him and his father, MawJana Nur al-Husayn 
m i on our behalf. 


isaaLsiuE^ettJ?^ GSuWiiia' Jllisj 5 


37. And may God inspire all of us and the beneficiaries to live accor¬ 
ding to the principles of piety and the model set by the Prophet 





j 


38. And may God produce among us enlightened scholars who have 
sagacity to foresee the dangers and tribulations that might befall the 
Muslims. 


\35Ssi a <&&&% j t-y 


39. And who show us the path of righteousness and rectitude, save 
us from our enemies and inspire us to work for Islam that it may generate 
unity among the Muslims. 





40. Salat-o-Salam on the Crowned Head of the living world, the 
Honour of the Earth and Time, Hadrat Muhammad (pJ-j -sJu -ii 
and also on his offsprings and iiis comrades so iong as the guidance is 
in vogue and who are the source of guidance. 


( 5 ;))^ ,*VC "Wy \ y V"\ 


Mawlana Shams al-Haq Afghani 

Formerly Head of the Department of Tafsir, Dar al-‘lJlum, Deohand, and 
Jami ( ah Islamiyah, Dabhet: presently, Head, Department of Tafsir, 

Jami ah Islamiyah, Bahawalpiir 

While Imam Bukhari (-Ux has exercised meticulous care in 

reproducing in the Sahlh Bukhari the most authoritative sayings of the 
Holy Prophet (^j V* J*>) he has also dwelt upon matters of juridi¬ 
cal interest and deep significance. He has derived implications from 
different Ahadtth and divided them into chapters according to their 
themes together with excerpts from the Holy Qur’an from which 
principles governing life could be deduced. Imam Bukhari’s quick wit, 
his remarkable memory and his vast scholarship are the other factors 
that elevate the Sahlh Bukhari to a level higher than that possessed by 
other books on the subject. Just as the Holy Prophet (pi-j ^ J--’) 
said about the Qur’an “VU* (its wonders will never wane) 

similarly the mi Hat (Muslim brotherhood) has averred its consensus 
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about the Sahih Bukhari by saying (its wonders 

never wane). ‘Allamah Ibn Khaldun states that to annotate the Sahlh 
Bukhari is an obligation of the ummah. The savants of the ummuti, 
therefore, have made it the gravitational centre of all their collective 
attention and scholars of different ages have written commentaries on it 
according to their respective capabilities and expended their capacities 
in unravelling its mysteries. 

Now this rich treasure of knowledge and spiritualism enshrined in 
the Sahih Bukhari is coming to the wnmah in the Urdu language. The 
gems of knowledge which come from a scholar of the calibre of‘Allamah 
Shabblr Ahmad ‘UthmanI (aA* ^ are by themselves a testimony 
of their importance. Study of the Holy Qur’an and the Hadith was the 
field in which the ‘Allamah especially excelled. I have gone through parts 
of the Commentary written by the ‘Allamah from one end to the other. 
Take, for instance, the doctrine of predestination. This is not only 
among the most baffling problems in the Muslim faith but one of the 
hardest that man’s speculative and ratiocinative faculties can come 
across. The reason for difficulty in resolving this issue is the irreconci- 
ability between reason and authority. I have myself collected some 
material on it. But the ‘Allamah has advanced, through his remarkable 
intellectual grasp and eloquence, extremely cogent arguments towards 
its resolution. This shows that his contribution towards annotating the 
Sahih Bukhari is a singular one. The analogies, arguments, and deduct¬ 
ions made by the ‘Allamah as well as the forceful language suitable to 
the theme under discussion, would impress the most sceptic amongst us. 
In short, in the sceptic world of today, the ‘Allamah’s work is like a 
lighthouse. In the modern age of agnosticism publications like these are 
most essential; in fact, more so than they ever were. The publication 
of the ‘Allamah’s full work would be rendering a great service to Islam. 

The‘Allamah’s work, unfortunately, has so far been lying in thelimbo 
of obscurity. All of us, particularly those specializing in the literature 
relating to the Holy Prophet (^j ^ should feel themselves be¬ 

holden to Qadi *Abd al-Rahman (jwi _u) for reshaping this work by 
fixing the headings subject-wise, comparison and collation of cross refer¬ 
ences given in the text with their original counterparts, translation 
into Urdu of the original references and the inclusion of Arabic excer¬ 
pts alluded to by the ‘Allamah. 

Preserving and treasuring the repositories of knowledge left by 
our forbears is a great service. I should like to felicitate Qadi ‘Abd af- 
Rahman (Jt*ji x*) for undertaking this arduous task and pray for 
God’s succour to him in the completion of this enterprise. 

Shams al-Haq Afghani 
Jami‘ah Islamlyah 
Bahawalpur 
(Safr 28, 1393 A.H.) 

Mawlana Muhammad Yusuf Binnawri 

Rector, Jami‘ah ‘Arab'jyah, New Town, Karachi 

God be praised and may peace and tranquillity repose upon the 
slaves whom He has chosen. Now to begin. The degree of authenticity and 
acceptance enjoyed by the Sahih Bukhari among the compilations of 
the Traditions is known to all and the attention bestowed upon it by the 
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ummah (may salutations and blessings be upon its founder) is evident 
from the number of commentaries written on it which next to those on 
the Qur’an outnumber those on any other work. And since the degree of 
authenticity enjoyed by it is next to the Book of God, the ummah has 
paid so much attention to it that Muslim scholars throughout the ages 
have written many commentaries upon it and one feels astonished at 
the output which this book has generated. And just as the Holy Prophet 
has said about the Qur’an “a-IU* (its wonders will 

never wane), the millat has also expressed a similar view about the Sahih 
Bukhari Every scholar of the Hadith and student of Islam 

has been, in his own way, expounding the points that arise in the Prophet’s 
sayings according to his own understanding. And yet their significations 
have not been fully fathomed and more work needs to be done. Among 
the scholars of Deoband who rendered service in recent years, one was 
the pre-eminent scholar of his day, Mawlana Muhammad Anwar Shah 
Kashmiri, who made a singular contribution to the expounding of this 
book and bringing out the deep and subtle significations contained in 
it. It was a momentous work which he alone could accomplish (may 
God bless him). Parts of this contribution have appeared in Arabic by 
the name of Fayd a/-Bari , published in Egypt, in four volumes. After 
him, ‘Allamah Shabbir Ahmad j) was chosen by God 

to undertake this work on the same lines. It was the earnest desire of 
Mawlana Muhammad Anwar Shah (aM **»j) that just as Shaykh al- 
Islam ‘Allamah ShabbTr Ahmad ‘Uthmani had written a monumental 
book in Urdu on the significance of the Holy Qur’an, similarly he should 
write a scholarly work on the subtleties of the Sahih Bukhari in the 
same language for the benefit of the ummah. The ‘Allamah’s approach in 
explaining the intricate points of the Sahih Bukhari during his discour¬ 
ses on this book, was so fresh and original and his language so lucid, 
elegant and exalting that no other previous exposition could equal it. 
While at the Jami'ah Islamlyah, Dabhel, the ‘Allamah lectured on the 
Sahih Bukhari many a time with authoritative references, some of his 
advanced students took down his lectures. The ‘Allamah revised these 
notes with necessary corrections, and gave directions regarding the autho¬ 
ritative books to be consulted. The difficult and trying task of collating 
and referencing has been undertaken by our esteemed brother, QadI 
‘Abd al-Rahman, a distinguished alumnus of Dar al-‘Ulum, Deoband. 
This volume consists of the preliminary lectures in Urdu on the Sahih 
Bukhari spotlighting its invaluable treasures of knowledge and enlight¬ 
enment : 


a> jXtu osj^uiJ\ tt. 

Thank God, for what the heart desired has at last 
come out of the lap of destiny. 

Through the devoted efforts of my brother, QadI ‘Abd al-Rahman 
(JUJ1 ait x,), a monumental_work by the Shaykh al-Islam ‘Allamah Shabbir 
Ahmad ‘Uthmani (a)-* ^ *"■_>)» an erudite scholar of the day, eloquent 
spokesman of the ummah , and unrivalled researcher has been presented 
to the Muslim brothers. When 1 received the first volume I went through 
it with rapt attention and observed its internal and external merits. 

Indeed, Fadl al-Bari as a commentary on the Sahih Bukhari, is a 
name befitting its great merits: 
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From head to foot wherever I survey my beloved, the magical charm of 
every part beckons to the heart that the object of attraction is here. 








Like the full moon to whichever part of it you turn your vision, 
you will see it directing a glow of light towards your eyes. Like 
the sun at its zenith in the firmament, its rays flood the countries 
in the east and the west with warmth and illumination. 


Ardent seekers and students of Bukhari and lovers of the heritage 
of the Holy Prophet -ill J-.) can fill their hearts with these gems 

of the purest ray serene. Heirs to the Prophet's heritage should be grateful 
to the Mawlana Qadi ‘Abd al-Rahman -u) that through him these 

invaluable treasures are becoming a public property. May Allah accept 
his service to the science of the Hadith and make it a means to his 
attaining a rich requital and reaching soaring heights. And may Allah’s 
blessings be upon His friend, the Crown of all Creation—Muhammad 
(fJ-j u* his Progeny and all his Companions. 

Muhammad Yusuf BinnawrI 
Wednesday, Shawwal 17, 1393 A. H. 

Madrasah-i-‘ArabIyah, 

New Town, Karachi 


Mawlana Mufti Muhammad Shaft* 

Rector, Dar al^Ulum, Karachi 

It does not beg description to pin-point the high position enjoyed 
by Sbaykh al-Islam, Mawlana Shabblr Ahmad ‘Uthman! «ai *-*j) in 
theological learning, especially Tafsir, Hadith and discourse thereof as 
well as of the Qur’an. The commentary which he wrote under the title 
Fath al-Mulhim on the Sahih Muslim is a work of such high order that 
it evoked praise from all the four corners of the Muslim world. He was 
blessed with a keen analytical mind and quest for research, but to this 
were added the twin gifts of lucidity and eloquence. The ‘Allamah 
(*Ac 4i! *«._,) devoted a considerable period of his life to the preparation of 
commentaries on theSa/»/?Mwj7/matDeoband and Dabhel. After the death 
of the great teacher, Mawlana Muhammad Anwar Shah !*«._,), lectur¬ 

ing on the Sahih Bukhari also came to the ‘AUamah’s share. This conti¬ 
nued for years together in the ‘Allamah’s unique way. The more 
assiduous students of his took down his lectures. The ‘Allamah at last 
assigned the responsibility of taking down his lectures in writing to one 
of his brilliant students and while reviewing the written material, himself 
revised it, making alterations by means of necessary additions and 
excision. Thus was God pleased to have entrusted to the ‘Allamah the 
completion of the exegesis of the Sahih Bukhari. 
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The‘AUamah jjaftermigratingto Pakistan, was very keen 

to have the manuscript printed as early as possible, but his wish, because 
of supervention by death shortly afterwards, remained unfulfilled. Thus 
for a long, Jong time did the work remain hidden. May God bless Qadi 
‘Abd al-Rahman (JUJI aUj »u) for the indefatigable labour and sheer hard 
work which he has put into editing this work and it is as the result of 
his efforts that the first volume has made its appearance. 

It would be sheer temerity on my part to speak about the value of 
this commentary, since the ‘ AJIamah's name alone should be a guarantee 
sufficient unto itself. My regret, however, is that this work is making 
public appearance when I am bedridden and am a victim to many kinds 
of ailments. I could not therefore derive satisfactory benefit from the 
work. But quite a while ago I had the occasion to go through a part of 
the manuscript and I had had the singular privilege of having partaken 
in the printing of a remarkable article by the ‘Allamah (*-U «>i *«>) on the 
doctrine of predestination. It is my impression that these lectures represent 
a unique contribution to the exegesis of the Sahlh Bukhari in Urdu. 
There are certain subjects in it which are not found even in the Arabic 
reference books as regards eloquence and lucidity of presentation. It is 
hoped that, by the Grace of God, this commentary will satisfy and 
refresh many an avid scholar and serve Islam to an enviable degree. 

The cause of Islamic learning would have been served even if the 
lectures were printed in their original form. But this would have been 
less satisfying. Therefore, Qadi ‘Abd al-Rahman (jwi ^ -c.) has re-arran¬ 
ged the work, fixed the chapter headings/quoted original references in 
full at many places and added explanatory footnotes wherever required. 
Although 1 have been prevented by old age and ailments from seeing 
the whole work, nevertheless, I have great respect for Qadi ‘Abd 
al-Rahman -uk -e>) and wish from the depth of my heart that God 
may requite him. I wish him all the best in the completion of the 
undertaking so that students of the science of the Badilh may benefit 
from this remarkable work. 

Muhammad Shafi‘ 

Shawwil 16, 1393 A. H. 


MAWLANA ABD AL-RAHMAN 

(son of Mawldna Mufti Muhammad Hasan) 

Rector, .) ami'ah Ashrafiyah, Lahore 

The superiority of Shaykh al-Tslam ‘Allamah Shabblr Ahmad 
‘UthrmnI *-»j) with regard to scholarship, capacity to elucidate, 

and ratiocinative ability has wrung testimonies from the scholars of the 
last half century in the subcontinent and in the Islamic world. The 
‘Allamah first wrote glosses on the Qur’an and commentary on the 
Sahlh Muslim , named the Path al-Mulhim. Thereafter he directed atten¬ 
tion to the Sahih Bukhari. Scholars who had the occasion to meet the 
‘Allamah towards the end of his life know how keenly he was engrossed 
in revising the manuscripts of the present work. Whenever anyone 
requested him to fulfil his promise to undertake a detailed commentary 
on the Qur'an, he said that he was concentrating on the commentary of 
Bukhari. 
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Shaykh al-Hadlth Maw [ana Idris Kandhiawl (JUJI aJ -u) and 
other scholars repeatedly expressed their wish that this work should 
come out so that the scholars of exegesis and the Hadtth may derive 
full benefit from it. Mawlana Muhammad Yahya Siddlqi (JWI x.) 
and other scholars invited Mawlana QadI e Abd al-Rahman aU x.), 
who is an alumnus of Deoband, to undertake this venture, after which 
alone could printing be possible. There were hundreds of occasions 
where references were made to Qastalatu , Kir mam, ‘ Umdah al-Qari, 
Ruh al-Ma'anJ, Fath al-Mughlth III-* Iraqi, Adam al-Muwaqqkin, Zad at- 
Ma‘3d, Ahkam al-Qur'an lil-Jassas, Madarij al-Salikin and many other 
books for purposes of revision. It was also essential that the comments 
which were apposite to the original text of the Sahih Bukhari should 
be relevant to the appropriate captions. Moreover, the fixation of 
chapter or sub-chapter headings was also a very perplexing task, keeping 
in view the high quality of scholarship of the ‘Allamah and the sacred 
nature of the work. Wherever quotations were offered from the original 
references, it was necessary to collate them therewith. After composi¬ 
tion, the book had to pass through the stages of correction. Only 
those who have had the occasion to reduce a study to an academic work 
would appreciate the almost insurmountable difficulties involved. 
Hakim al-Islam Qari Muhammad Tayyib (JUJI a! k x.) has written in a 
recent letter of his on the selection of Mawlana QadI ‘Abd al-Rahman 
(Ju.ii ajJ; x.) for this undertaking as follows: 

Mawlana Muhammad Yahya (JWi aU; x) has acted in time in 

entrusting this momentous task to Mawlana QadI ‘Abd al- 

Rahman (JU1 aU; x,). May God grant him still higher places! 

It was some twenty-one years ago in 1952 that I first met QadI 
‘Abd al-Rahman (JUJI Alt x). He requested my father, the late Mawlana 
Mufti Muhammad Hasan (aX& to teach him the Mathnawi of 

Mawlana Rum, saying, ‘Despite the fact that I have graduated from 
Deoband, I have had no teacher with whom I could study the 
Mathnawi. 1 My father said, ‘It appears from your talk that you teach 
Tafsir. Can you tell me the difference between the Tafsir-i-Bayan al- 
Qur'an by Mawlana Ashraf ‘All Thanwl (xU -S' and the other 
commentaries on the Qur’an?” QadI ‘Abd al-Rahman replied, ‘After 
seeing the expositions of other commentators, one is led to the real 
trend of the subject-matter discussed in the Tafsir-i-Bayan al-Qur’an .* 
My father was very pleased with this reply and said, “Bring the first 
volume of the Mat imam, I will surely teach you.’ 

It seems that God, the Prime Source of all Bounty, has graced 
Mawlana QadI ‘Abd al-Rahman (JUJI x) with the felicity of dedica¬ 
tion to the Qur’an and the Tradition, perseverance, capacity to work 
and respect and affinity for the savants. I felicitate him and pray for 
God’s blessings on him, here and hereafter, through the Holy Prophet 
(iJ-j ^ J-0- Seeking your Grace, O the Most Gracious! 


‘Abd al-Rahman 
Jami‘ah Ashrafiyah, 
Lahore 



MAWLANA MUHAMMAD SALIM ALLAH KHAN 

Rector, Jami‘uh Faruqiyah, Karachi 

Imam Bukhari holds the most elevated position among Tra- 
ditionists. He is without a peer as regards memory and collation, 
sound judgment and deductive ability, research and penetrating 
insight. He stands supreme in the memorization of the text of the 
Badith. Similarly, his pre-eminence is admitted on all hands in the 
matter of testing the chain of transmissional authorities, the procedure 
and all related sciences. Nature had chosen him from the very 
beginning for this momentous task. Therefore, he began to exert 
himself in this branch of learning from his very childhood and carried 
this art to such an extraordinary state of perfection by dint of his 
inborn ability that only one who is consumed by animosity or is 
obtuse in understanding can deny his greatness. From his time to 
this day, scholars of every age have been unanimous with regard to 
his greatness and glory. Besides his pre-eminence in learning and 
scholarship, the life of Imam Bukhari **»;) testifies to his piety 

and God-consciousness, self-sacrifice, generosity and selflessness. 

Imam Bukhari is the author of many books, but the Sahih Bukhari 
has a place of its own among them. It has been acknowledged as 
the most accurate book after the Book of God. Imam Bukhari 
not only garnered the different Ahadith in the book but also devoted 
his attention to the problems and injunctions deducible from them. 
Imam Bukhari is researcher absolute. He presents his juristic point 
of view through the captions themselves. That is why he' divided his 
book into chapters under appropriate captions. He established his 
point of view in such convincing and novel ways that men of culture 
and learning, after going through the book repeatedly, turn to it 
again and again with renewed wonder and appreciation. 

Scholars have suggested many principles for analysing the different 
sections of the book under various captions. These principles help 
in arriving at an understanding of the captions. Shah Wall Allah 
Muhaddith Dehlawl jji L.^), a distinguished Traditionist of 
Delhi, and Shaykh al-Hind Mawlana Mahmud al-Hasan L,*,) of 

Deoband have laid down certain guidelines for unravelling the captions. 
Mawlana Muhammad Zakarlya (JUJi a,), Shaykh al-Hadlth (Head 
Traditionist) of Mazahir-i-Tllum, Saharanpur, also collated the 
principles of both the masters, Bukhari and Muslim, in the introduction 
to his Lam‘i, adding some principles of his own, and has brought 
the number of these principles to seventy. Similarly; Imam Bukhari 
is punctiliously particular in quoting the appropriate Qur’anic verses 
in captions under different chapters; underlining the purposes 
of annotations, he indicates as to which verse of the Qur’an solves the 
problem suggested in the caption. This is in addition to a separate 
book of his entitled the Kitab al-TafsIr (Book of Interpretation). 
Matters of faith and belief, the Prophet’s wars (Maghazi), relevance 
and concordance of different verses, disorders and confusions, demerits 
and merits of men, formalities, etc. are the chapter headings and 
captions under which Traditions have been collated by the Imam. 
He has taken meticulous care to maintain this characteristic approach 
throughout. The book and its author have reached the pinnacle of 
fame and popularity. It is for this reason that anyone who has the 
good fortune to devote himself to the service of the Sahih Bukhari in 
any manner becomes the envy of the age and deserving of mention, 
whether it be in the form of imparting lessons to the students, 
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systematic revision, marginal notes, annotations of the Qur'an or 
in any other manner. 

The Dar al-'Ulum, Deoband, has produced scholars of such emin¬ 
ence in the present century that the like of them is hard to find. Such 
are Shaykh al-Hind Mawlana Mahmud al-Hasan of Deoband, 
Hakim al-Ummah Mawlana Ashraf ‘All ' Thanwi, ‘Allamah 
al-Asr Mawlana Muhammad Anwar Shah Kashmiri, Shaykh al-Islam 
Sayyid Husayn Ahmad MadanI and Shaykh al-rslam Mawlana Shabbir 
Ahmad ‘Uthmanl (-ii 1 (****;), all shining luminaries in the firmament of 
knowledge and erudition. 

The marginal notes on the Qur’an and the commentary named 
the Fath a!-Mulhim on the Sahlh Muslim by the last mentioned scholar, 
‘Allamah Shabbir Ahmad ‘Uthmanl (aA* -at have long been guid¬ 

ing the scholars and exercising profound influence on them. Undou¬ 
btedly, these services to both the Qur’an and the Tradition are or 
great' moment and consequence. Further, the ‘Altamah’s scholarly 
ability, his mind whetted by the wisdom of Qasim Nanawtwi 
(.uU «ui his unique capacity for exposition and explanation and 
skill in resolving most intricate problems through examples and illus¬ 
trations, lent great weight to his lectures on Bukhari. 

May God requite Mawlana ‘Aziz al-Haq (JUi -c.) for his great 
pains and care in taking down notes of his lectures on the Bukhari. 
Verily he has fully repaid his debt to his mentor by performing this 
task.'The ‘Allamah had kept this collection with him for necessary 
revision and correction, and for this purpose he had also noted down 
many standard reference books on the Prophet’s heritage. But since 
his death this work lay in abeyance. Now, at long last, it is attaining 
completion under the able guidance and supervision of our esteemed 
brother and highly intelligent scholar, Mawlana QadI ‘Abd al-Rahman 
(JUi -it a,). No doubt, he has endeavoured his utmost to carry these 
notes to a high standard of excellence by the exercise of his judicious 
taste. His assiduous efforts in collating references in a scholarly manner 
and appropriate assortment of the material show how very successful 
he has been in presenting these invaluable treasures of learning in a 
complete work, thereby deserving thanks from all scholars. He is a class¬ 
mate and fellow writer of mine. QadI ‘Abd al-Rahman (jwi -ut •*-) 
and I completed the course of the Hadlth together at Deoband. I 
think these lectures of Shaykh al-Islam ‘Uthmanl a-) 

would, by the Grace of God, prove extremely useful and of inestimable 
value to scholars and students of the Nizami academic course provid¬ 
ing them with satisfaction in respect of many problems, on innumerable 
occasions, which they cannot get anywhere else. They would also open 
new paths in respect of so many problems for the Urdu-reading public, 
making it realize what scholarship really means and in what way the 
scholars of Deoband have discharged their obligations apropos of its 
promotion and development. It is hoped that the ‘Allamah’s research 
would prove a veritable rampart of defence against perversions of 
thoughts and understanding that are prevalent today. 

I pray that God Almighty may by His Grace and Beneficence, 
bless the efforts of the initiator, compiler, reviser and collator of this 
book and make it a means of felicity for all Hereafter. Amen. 

Muhammad Salim AJIah Khan, Jami'ah Faruqiyah 

Drigh Colony, Karachi-4. 

Ramadan al-Mubarak 2, 1393 A. H. 



Shavkh al-Islam Mawlana Shabbir Ahmad ‘Uthmani 
A Short Biographical Sketch. 

By 

Professor Anwar al-Hasan Sherkoti 

While it is true that an individual’s fame rests upon his good deeds 
and the noble life he has led, it is also true that it rests primarily on 
the significance of his life and works, and for this loftiness in acts and 
deeds is essential. An individual who performs significant deeds will 
automatically leave behind a blazing trail of memory and the future 
generations will be keen to know almost everything about him. 

It would be hard to deny that the more significant and epoch- 
making the acts or thoughts of an individual, the more exalted, 
respected and greater would he be. And particularly those_who study 
his achievement closely would remember him. Imam Abu Hanifah, 
Imam Bukhari, Imam RazI, Imam Ghazall, Ibn aI-‘Arabl, Ibn 
Khaldun, Mujaddid Alf-ThanI, Shah Wall Allah, Shah ‘Abd al-‘Aziz 
and Mawlana Muhammad Qasim [ ***»j) have left their names embos¬ 
sed in gold on the pages of history because of their thoughts and acts: 






He whose heart is enlivened with love never dies ; 
and so our name is written on the scroll of the universe for ever. 


In the subcontinent, during the last era or earJier, Sayyid Ahmad 
Shahid, Shaykh al-Hind Mawlana Mahmud al-Hasan, Mawlana Ashraf 
‘AH Thanwl, Mawlana Muhammad Anwar Shah, Mawlana ‘Ubayd 
Allah Sind hi, Mawlana Husayn Ahmad Madanf, Mawlana Mufti 
Kifayat Allah, Mawlana Ahmad ‘All and Sayyid Sulayman Nadwl 
(jji have tended the garden of scholarship, planting odoriferous 

plants whose scent still refreshes us to-day. But there are also scholars 
whose names do not figure in history because they have not left any 
legacy by which we would remember them in formal writing. Thus, if 
one wishes to be remembered by posterity one should leave behind some¬ 
thing by which he may be remembered, both for his deed and writing. 
One such name is that of Shaykh al-Islam ‘Allamah Shabbir Ahmad 
‘Uthmani (-*4* -s' who was a scholar of Islam, a master of erudi¬ 
tion, authority, and reason, whose gift of oratory and eloquence has 
been acknowledged by almost all his contemporaries. For this reason 
it is but essential that his name should be listed among the most famous 
Muslims. 


Family background. 

‘Allamah Shabbir Ahmad ‘Uthmani (*-u U*,) was the scion 

of a learned family, which connects itself with Hadrat ‘Uthman 
4>i u^j). His father, Mawlana FadI al-Rahman (-M* j), a scholar 

well versed in Urdu literature, was a Deputy Inspector of Schools. 
The ‘Allamah was born in 1305 A.H. and lived to the age of 64 
according to the Qamarl lunar mode of computation. He christened his 
child with the name of FadI Allah which was later changed 
to Shabbir Ahmad, most probably due to the fact that he happened to 
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be born during the first ten days of the honoured month of Muharram. 
It was this name with which he later achieved fame. 

He left no issue but had a prodigious progeny in the form of accom¬ 
plished scholars. These were his renowned pupils who received the 
benefit of his instruction mostly at Deoband or some at Dabhel, The 
names of some of these renowned scholars are : Mawlana Manizar 
Ahsan Gllani, Mawlana Abu al-Ma’athir Muhammad Habib al-Rahman 
A‘zami, Mawlana Mufti Muhammad Shaft’, Mawlana Muhammad Idris 
Kandhlawl, Mawlana Muhammad Yusuf BinnawrI, Mawlana Muhammad 
Manzur Nu'manI and Mawlana Ghulam Allah Khan each one of whom 
is an institution of learning by himself. 

Formal education and graduation. 

In 1312 A.H. Hafiz Muhammad ‘Azim of Deoband performed 
the Bismillah ceremony *of the child which initated him into reading. 
Two years later, in 1314 A.H., he became the pupil of Munshi Manzur 
Ahmad of Deoband, a Teacher of Persian at the Dar al-*UIum, from 
whom he learned Persian. Mawlana. Muhammad Yastn, Head Teacher at 
the Dar al-'Ulum, taught him the more advanced Persian books. In 1319 
A.H. he started his education in Arabic language at the Dar al-'Ulum. 
His teachers in Arabic included such distinguished names as Mawlana 
Muhammad Yastn Sherkoti, Mawlana Ghulam Rasul HazarvI, Mawlani 
Hakim Muhammad Hasan of Deoband, and in particular, Hadrat 
Shaykh al-Hind Mawlana Mahmud a!-Hasan f-ai the last one is re¬ 

puted for his incarceration in Malta. He completed his formal education 
in 1325 A.H. and won distinction in the Hadith. Thereafter he 
taught for some time at the Dar al- f Ulum Deoband and later became the 
Head Teacher of the Madrasa Fatehpuri at Delhi. Mawlana Sayyid 
Sulayman Nadvl, in his book Yad-t-Raflagan , has given some very 
interesting information about his education and his talents. He writes : 

It was during 1902 that he (Mawlana Shabblr Ahmad ‘Uthmani) 
was receiving his education at the Dar al-‘Ulum Deobond and the 
present writer at the Dar al-‘Ultim Nadva. This was the golden 
period of both these institutions. At the Dar al-‘Ulum Nadva, 
Mawlwx Sayyid Muhammad Qasim, who belonged to my 
home town, was my classmate as also a dear friend of mine. 

He had later migrated to the Dar aPUlum Deoband at the instance 
of his father. He had a great knack for establishing students’ 
unions and streamlining their activities through organisa¬ 
tions. When at Deoband he had established a sort of union of 
the students to encourage their literary and debating activities. 
The young Shabblr Ahmad ‘Uthmani who was of equal age and 
was endowed with the natural gifts of literary writing and oratory, 
used to take keen interest in the meetings. Later, when Mawlwi 
Sayyid Muhammad Qasim put forth a scheme for the amalgama¬ 
tion of Nadva and Deoband, he would refer to Mawlana 
Shabbir Ahmad ‘Uthmani in his letters written to me 
which also contained greetings for him, with the result that both 
of us became better acquainted with each other. It was during the 
period when both Deoband and Nadva had their own Journals 
“ Al-Qasim ” and “ Al-Nadva ” respectively and our contributions 
used to appear in the Journals of our respective institutions. 
During those days he happened to visit Lucknow once on some 
errand and had the courtesy to call on me at my institution. This 
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was my first meeting with him during my student days. In 
1906 I was graduated and at the function held on the occasion 
! made an extempore speech in Arabic which was greatly 
appreciated and much publicized in the Arabic schools of the day. 
Mawlana Shabblr Ahmad ‘UthmanI also completed his education 
at the same period and he became a teacher at Deoband and I at 
Nadva. 

DABHEL 

‘AUamah ‘UthmanI taught from 1328 to 1345 A.H. at Deoband, 
after which, because of special circumstances, he together with Mawlana 
AnwarShahand Mufti‘Aziz al-Rahman (-1 1 went to the JanViah 

Islamiyah, Dabhel, where he lectured on the Baydawl Sharif and the 
Sahlh Muslim. In 1352 A.H. Mawlana Anwar Shah succumbed to piles 
and the ‘AUamah took up the teaching of the Tirmidhl and the Bukhari. 

Participation in Tsiamic Conference of Makkah 

In 1926 His Majesty Sultan ‘Abd aI-‘Az!z ***>) had called an 

Islamic Conference at Makkah. He had invited two delegations from 
India. ‘AUamah Shabblr Ahmad ‘UthmanI was one of the members of 
the delegation sent by the Jam‘Iyata!-‘Ulama. Mawlana Sayyid Sulayman 
Nadvl, who headed the delegation sent by the Khilafat, gave a lively 
account of ‘AUamah ‘Uthmanl's visit to the Holy City. He writes in his 
book Yad-i-Raftagan : 

When Sultan ‘Abd al-‘Aziz (V* -li j) called at Makkah an 
Islamic Conference in 1926, I was privilged to head the delegation 
sent by the Khila fat. The members of the delegation included 
Muhammad ‘All, Shaukat ‘All, Shu‘ayb QurayshI and the delega¬ 
tion of the Jam‘iyat ai-‘U!ama was headed by Mawlana Kifayat 
Allah of Delhi whose members included Hafiz Ahmad Sa‘id, 
Mawlana Shabblr Ahmad ‘UthmanI, Mawlkna* ‘Ab’d al-‘Alim 
Siddiqi and the late Mawlana ‘Irfan Sahib. Both these delegations 
sailed in the same ship and, thus, I had an opportunity to see the 
deceased (‘AUamah ‘UthmanI) from very close quarters. He 
had a very fastidious nature which expressed itself every time he 
conducted himself. That is why his fellows had a special regard 
for him. A student from Yemen studying at Deoband attended on 
him throughout this journey to Hijaz. From Jeddah to 
Makkah we travelled in a lorry. When we approached 
Makkah he was as if in a trance. He had put on the Ahram 
which is known as Qir'dn and ail others that type of Ahram 
which is called Tamattu‘. As we drew nearer to Makkah 
tears had the better of him and he cried bitterly. This was his 
second Hajj. In Makkah the sessions of the Mu’tamar continued 
for a month or so and all of us took part in it and Mawlana 
Shabblr Ahmad did quite often also. During this tour it had 
dawned upon me that he had great command over spoken and 
written Arabic. Sultan ‘Abd al-‘Az!z gave audience to 
both the delegations, one from the Khilafat and the other from 
the Jam‘lyat aWUlama together and held conversation with the 
members on different topics. On this occasion Mawlana Shabblr 
Ahmad spoke so well and eloquently about the beliefs of the 
celebrities of Deoband and on juridical schools that Sultan ‘Abd 
al-‘Aziz listened to him with rapt attention. 
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JOURNEY TcTYDERABAD7 

In 1928, the ‘Allamah visited Hyderabad, Deccan, and delivered 
several speeches which won the hearts of the citizens of that place. 
When the Nizam heard about the speeches, he became keen to hear 
the ‘Allamah, which he did in the Makki Masjid and liked his address 
very much. Later on he heard the ‘Allamah deliver a sermon and was 
all the more impressed. This was the period when the Nizam was 
inclined towards Tafdlllyyat and there was a constant tug-of-war between 
the Muslim nobles antf the ministers. The ‘Allamah, through his 
speeches, suppressed this schismatic tendency, changing the attitude of 
the Nizam and the nobles. The ‘AJlamah went to Hyderabad several 
times afterwards and the Nizam held him in very high esteem. He was 
designated the Principal of the Dar al-‘Ultim ‘Arabiyah, but, since the 
‘Allamah had migrated to Pakistan, he could not accept this appoint¬ 
ment. 

BACK TO DEOBAND 

In 1354 A.H. (1936 A.D.), the Governing Body of the Dar al-‘UIum 
felt that the ‘Allamah should return there, and after a great deal of 
persuasion, the ‘Allamah acceded to the request. He taught at Dabhel 
all the same and visited Deoband frequently till at last he finally 
returned to his alma mater. In the meantime, he brought about a change 
for the better, both administratively and academically, at the Dar al- 
‘Ulum. It was at his suggestion that the Old Boys* Association of Dar 
a!-‘Ulum was founded and its meetings were held in Delhi and Deoband, 
The Dar al-'Ulum, meanwhile registered financial, academic and adminis¬ 
trative progress. Seven years later (in 1361-62 A.H.) he relinquished his 
responsibilities at the Dar al-'Ulum, of his own accord. The year 1942 
was one of turmoil. The people of India had already risen against the 
British. Mawlana Husayn Ahmad MadanI (*4* ^ j) and other leaders 
were arrested. The* Dar al-‘LJlum itself could not escape the general 
turmoil. The students also participated in the political strife, and as a 
result of all this, the ‘Allamah retired. 

THE ‘ALLAMAH’S PARTICIPATION 
IN THE PAKISTAN MOVEMENT 

Having left the Dar al-‘UIum, ‘Allamah ‘UthmanI took up the 
teaching assignment again at Jam'iah Islamiyah, Dabhel. In early 1945, 
he returned to Deoband owing to a severe attack of arthritis and by 
the end of the year became actively associated with the country’s poli¬ 
tical movement on a practical level. On 18th Ramadan 1366 A. H. (6th 
August 1947) the ‘Allamah left Deoband for Pakistan and Mawlana 
I‘mad al-Dln and I had the privilege of meeting him for a short while 
at the Jullundhar Railway Station. On 14th August 1947 (27 Ramadan 
1366 A. H., on the Shab-i-Qadr, Pakistan celebrated its independence, 
in which the ‘Allamah participated and later, at the request of the Quaid- 
i-A‘zam (*4*-Si *~~j) hoisted the flag of Pakistan. The ‘Allamah inaugura¬ 
ted the first session of the National Assembly by reciting: 

Thou gives! sovereignty unto whom Thou 
wilt, and Thou withdrawest sovereignty from 
whom Thou wilt. (Qur*£n, 3:26) 
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It was his ambition to establish a religious institution in Pakistan 
on the pattern of the Dar aI-‘Ulum, but could not implement it as lie 
breathed his last before it could be given preliminary shape. 

His association with the Pakistan movement is such a striking 
proof of his political sagacity as no historian of Pakistan can ignore. 
The services rendered by him in bringing to fruition Pakistan are worthy 
of being indelibly inscribed on the pages of the history of Pakistan. If 
one impartially writes the history of Pakistan it is impossible that the 
name of this unique scholar of Traditional and Rational Sciences and 
authoritative exponent of Inspirational Sciences (those relating to the 
Qur’an and the Tradition), should not be included among the front-rank 
architects of Pakistan. If one analyzes the approach of the Shaykh al- 
Islam ‘Allamah Shabblr Ahmad ‘Uthmani in relation to the Pakistan 
movement, some very pertinent points emerge. 

‘Allamah ‘Uthm&nT was vehemently opposed to the kind of 
nationalism that regarded the Hindu-Muslim unity as axiomatic. His 
view was that to deny the separate entity of a hundred million Muslims 
was a denial of reality; it would be a travesty of facts to promote the 
ideology of single nationhood. The Hindu and Muslim approaches to 
and views on life are so far apart that it is impossible for them to team 
up and undertake any positive effort. The ‘Allamah knew well the men¬ 
tality of the Hindus and the sleight of hand practised upon the Muslims 
by them during the Khilafat movement, the scars of their machinations 
being still evident. When the ‘Allamah made Pakistan his objective, he 
put forth the most reasonable and cogent arguments in its favour and 
his speeches were all through punctuated by such remarkable eloquence 
as they were largely instrumental in generating religious fervour 
amongst the Muslims and the Kalimah (expression of faith): “There is 
no God but Allah and Muhammad is His Prophet”, became the rallying 
omphalos for the attainment of Pakistan. The movement soon gained 
momentum and made the Muslims oppose the Hindus rejecting the 
one-nation theory, as a result of which ‘Allamah Iqbal’s dream was 
after all realized, and Partition of the subcontinent look place. The 
Muslims of the subcontinent refused to accept the Hindu hegemony 
after throwing off the yoke of the British. Another stimulus which drove 
the ‘Allamah to this movement was the desire to create a dar al-haram 
for the Muslims in the subcontinent so that all efforts could be directed 
to the establishment of a state where the work of promoting and pro¬ 
pagating IsaJm could be carried on without let or hindrance. 

The Objectives Resolution was presented by the first Prime Minis¬ 
ter of Pakistan, the late Liaquat ‘Alt Khan, before the House which was 
seconded by the ‘Allamah on March 9, 1948, in the Constituent 
Assembly in a memorable speech, a masterpiece of scholarship, literary 
excellence, political acumen, as also from the viewpoint of SharVah . 
He said : 

Many among us believe that it would be virtually impossible 
to bring about a volte face in our administration and 
approach, and the change brought about by announcing the 
establishment of Islamic law and system of Government, 



Volume I COMMENTARY ON THE SAH1H AL-BUK.HAR1 61 

will bring in its wake such a change in our social set-up as 
would wholly transform it. We shall have to produce new 
administrators, thinkers, and bureaucrats to run the new 
Constitution. AH this would take a long time. I concede 
there is some substance in what they say. The proponents 
of the Islamic order are well alive to these problems. The 
objective of the announcement of the Islamic state and 
ideology is to make clear our real purpose and the ultimate 
goal of our journey, so that whatever step we take should 
bring us near it. It is quite obvious that this is a long and 
slow process and can only take place gradually. What, how¬ 
ever, needs to be done immediately should be done forthwith 
and what requires patience and for which the circumstances 
at present are unfavourable, will not be immediately imple¬ 
mented : instead, efforts would be made, wisely and realisti¬ 
cally to render the circumstances favourable. However, man 
can do only what he is capable of. This has been my conten¬ 
tion throughout in my pre-Independence speeches and lectu¬ 
res. In the Lahore speech I had the occasion to point out 
that this high and noble objective, it is possible, may be at¬ 
tained in phases. Nevertheless, the second step would bring 
us closer to the final objective like the dispersal of the night 
gradually and inexorably before the advent of the morn or a 
chronic patient gradually regaining health as he can not re¬ 
cover overnight. Similarly, our nation would gradually 
march towards the meridian of complete recovery ana 
freedom. 


DEATH 

Such veteran scholars are rarely born. The present exegesis of 
the Sahih Bukhari being completed by Qadi ‘Abd al-Rahman, a student 
of Mawlana Husayn Ahmad MadanI, is the work of this 

very scholar. Like all mortal men ‘Allamah Shabbir Ahmad ‘Uthman! 

passed away on 21st Safr al-Muzaffar, 1369 A.H. (December 
13, 1949) on Tuesday at 11.40 a.m. at Baghdad at-Jadid, Bahawalpur, and 
was buried in the compound of Islamiya College, Karachi on_ the 
following day. The last rites were performed by Mawlana Badr-i-‘Alam 
(A-u ^ji and the obsequious prayers were led by Mufti Muhammad 
Shaft' (Ju)t AJii .u). The whole of Pakistan went into mourning; 
offices were closed, and the whole country shed tears of blood. 
Obituary notes and articles were splashed in newspapers and periodi¬ 
cals. Radio Pakistan broadcast in the national hook-up speeches, 
discussions on his contributions, and his intimate reminiscences. Elegies 
poured in endless succession. The whole subcontinent, in short, was 
plunged in grief and sorrow. 


Lo! we are Allah’s and lo! unto Him 
we are returning. (Qur’an, 156:2) 


TP V 




‘Allamah Shabbir Ahmad ‘Uthmam (-sd* *>' ^j) was, indeed, an 
evergreen, ever blooming flower of the garden of learning whom the 
cruel hands of Death have snatched from us but its exhilarating frag¬ 
rance will keep our minds always refreshed. The following Qat'aha ptly 
applies to him: 
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A man of learning lives for ever even if his physical parts become one with dust, 
whereas a living ignorant person is really dead, even though he moves about on 
the earth; despite being considered alive, in fact, he is dead. 


TRIBUTES PAID TO THE ‘ALLAMAH 

Let me now direct the attention of the reader to the tributes 
which were paid to the ‘ AU&mah by different scholars and savants who 
were specialised in similar fields of knowledge. Let us first see what 
Mawlana Ashraf ‘All Thanwl *•*>) thought about him from an 

episode which concerned a syllabus committee appointed by the 
JamTyat al-Ansar, Deoband, in connection with raising the standard of 
teaching at the Dfir al-‘Ulum with respect to Mawlana Muhammad 
Qasim’s works and the special suitability of the ‘Allamah in giving 
lectures on them. In the Report of the Mu'tamar al-Ansar Mawlana 
‘Ubayd Allah Sindh! ***j) writes: 

Mawlana Ashraf ‘All Thanwl At A»j) ( while discussing 
Mawlana Muhammad Qasim’s works, told Mawlana Mawlwi 
Sayyid Murtad a Hasan that Mawlwi Shabbir Ahmad ‘Uthmani 
had a special insight into Mawlana Qasim’s works and that he, 
therefore, wanted to pass on his turban 1 to him, and that Maw¬ 
lana Sayyid Murtada should announce this fact. The latter, of 
course, made public this decision about Mawlana’s elevation. 

After this the Mawlana sought the permission of the Prince 
of Scholars, Mawlana Sayyid Mahmud al-Hasan *>i 
and placed Mawlana Qasim’s turban on the head of Mawlwi 
Shabbir Ahmad ‘Uthmani. 

(Report of the Mv'tamar al-Ansar, Muradabad.) 

‘Allamah ‘Uthmani had a placid and serene temperament ana 
possessed the ability to explain difficult points, like his teacher, Mawlana 
Qasim (U* I A*j), in the light of rationalism and ratiocination. This is 
known as ‘//m al-kaldm. 2 About this characteristic of the ‘Allamah, 
Mawlana ‘Abd al-Majid DaryabadI (jwi -u) writes : 

‘Allamah Shabbir Ahmad ‘Uthmani -al **~j) was a great 
scholar, a very pleasing and spell-binding orator, exegete, 
and commentator of the Tradition in his day. 

(Sidq, Lucknow, December, 1949.) 

After these statements, would it be too much to say that Shabblr’s 
glory was a reflection of Qasim’s scholarship 7 Besides enjoying this 
unique privilege of being Qasim’s successor, he was the educational 
adviser to his teacher, Shaykh al-Hind Mawlana Mahmud al-Hasan 
it famed for his incarceration in Malta. The latter often chose 
him for dealing with scholarly discussions involving scholastic and 
polemical rejoinders. Sayyid Sulayman Nadwl writes : 


'That is, to appoint him as his successor. 

2 Tbat is, rhetoric, elocution and by extension, dialectics* 
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So far as I can recall, the Shaykh al-Hind was released from 
incarceration in Malta the same year (1920 or in early 1921) 
along with his companions, among whom was Mawlana 
Husayn Ahmad Madani (*4* Jil iwj). But the Shaykh al- 
Hind did not live beyond a few months thereafter. He used to 
be invited by his admirers from all over the subcontinent, but 
he could not go himself. As his representative or spokesman 
he always deputed Mawlana Shabbir Ahmad ‘Uthmanl. 

His deputation at the gathering at Delhi is memorable. He 
specially delivered a forceful speech on the issue of the renu¬ 
nciation of cow-slaughter—an issue that was raised by Hakim 
Ajmal Khan m\ U*j). This speech on behalf of Shaykh 
al-Hind not only points to Mawlana’s greatness but also his 
devotion to his master. 

(Ma'arif, April 1950, p. 300). 

Mawlana Muhammad Tayyib (jut -u) says about the ‘Allamah: 

‘Allamah Shabbir Ahmad ‘Uthmanl was a repository of the 
scholarship which he had acquired from the senior scholars 
of the Dar al-‘Ulum. He possessed a deep insight into_the 
knowledge bequeathed by the founder ol the Dar al-‘Ulum, 
and delivered his lectures lucidly and cogently. 

(Tajalliyat , p. 405) 

Mawlana Muhammad Miyan (JUi -u), Member, JamTyat al- 
‘UlamS-i-Hind, reviewing the Tafslr-i- Uthmanl, says: 

This exegesis has been written by a scholar about whom the 
consensus of opinion of the Muslims of India is that, inso¬ 
far as the understanding of the Qur’an, intellectual insight, 
lucidity, sustained interest and general intellectual appeal are 
concerned, he, that is, the exegete of the age, Qasim the 
Second, ‘Allamah Mawlana Shabbir Ahmad ‘Uthmanl 
(*J.t *i)l commentator of the Muslim Sharif, remains 

unsurpassed. 

(Ibid, p. 405) 

In the above passage, the reference to “Qasim the Second” is 
significant as Mawlana Ashraf ‘All Thanwl says about Mawlana 
Muhammad Qasim : 

HajI Imdad Allah’s thoughts have been interpreted by 
Mawlana Muhammad Qasim. Haji Imdad Allah’s purport 
was that every saint is granted a special exponent. His expo¬ 
nent was Mawlana Muhammad Qasim (*aU L.^), 

(Al-Nur, Sha'ban 1352 A. H., p. 357) 

This writer’s view, therefore, is that just as Mawlana Muhammad 
Qasim, on Mawlana ThanwI’s authority, was the exponent of Haji 
Imdad Allah, so was the ‘Allamah the exponent of Mawlana 
Muhammad Qasim (aA* -of j). This surrogateship was mainly scholastic, 
and the ‘Allamah often interpreted the ideas of Mawlana Muhammad 
Qasim. The late Abu Sa‘id BazmI, a former editor of Madlnah , Bijnor, 
and later of Ihsan , Lahore, spoke rather significantly : 
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The personality of Mawlana ‘Uthma.ni was distinguished by 
his singular capacity to interpret and highlight the Islamic 
concepts, commands, edicts, and codes and their significance 
in the light of reason and the title of Mutakallim-i-Islam 
was unanimously conferred upon him from all parts of the 
undivided India/ 

(Daily Ihsan* Lahore, December 14, 1949.) 

Thus, he was not only an exponent of the ideas of Mawlana 
Muhammad Qasim and Shaykh al-Hind but a very forceful executive 
head of the external affairs of the Dar al-'UJfim, Deoband, and a very 
powerful controller of its internal affairs also. In effect, he was the 
ayah (sign) of one of God’s ayahs (signs) and a great son of Islam. A 
similar view was expressed in the obituary statement by the then Sa‘udl 
Ambassador in Pakistan : 

Mawlana Shabblr Ahmad ‘Uthmani was the interpreter of 
Islamic learning which is a source of pride and honour for 
the Islamic world. He was a synthesis of Islamic learning 
and unshakable faith. The idea* of maintaining self-respect, 
jihad and the religious traditions of Islam was so much to 
the fore in him that the respect enjoyed by him reached new 
heights and he was considered unique in the age he lived. 

(Daily Zamindar, Lahore, December 16, 1949.) 

A foreigner held the ‘Allamah to be peerless in scholarship and 
ability in the contemporary times. In an editorial Abu Sa‘id Bazmi 
expresses a similar view: 

The ‘Allamah held so high a position among his contempo¬ 
raries because of high character and scholarship, that, to 
speak nothing of Pakistan, he was without an equal in whole 
of the Islamic world. 

(Daily Ihsan , Lahore, December 14, 1949.) 

Mawlana Husayn Ahmad Madam Jit in his statement on 
the ‘Allamah’s death, said : 

Mawlana Shabblr Ahmad ‘Uthmani’s personality was unique. 

He was a scholar of high merit and one of the foremost 
amongst the scholars of the subcontinent. No one can deny 
the Mawlana’s scholarship and his magnetic personality. His 
position as an outstanding scholar is acknowledged on all 
hands. He had full command over writing and speech. He 
had, in short, great virtues. 

(Daily AI-Jam‘Iyat, Delhi, December 16, 1949.) 

Thus, his scholarship was acknowledged in the whole world and 
he was respected both in India and outside. 

‘ALLAMAH’S WORKS 

Among the more celebrated of the ‘Allamah’s works are : 

1. The Tafslr-i- 1 Uthmani which has been held to be a work of 
high order both in scholarship and interpretation. It has 
gone into several editions and is very popular to this day. 

2. The Fath al-Mulhim, which comprises several volumes of 
commentary on the Muslim. 
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This is his second major work which commands considerable 
respect from Muslims the world over. Mawlana Anwar Shah’s view 
about it is as follows : 


No one indeed has been able to do better 
service, to this, book than Mawlana 
Mawlwi Shabbir Ahmad ‘Uthmani, 
the leading scholar of Muslim Tradi¬ 
tion, exegete and master of erudi¬ 
tion of the present age. As far as 1 know, 
no one else could accomplish this 
work in a better manner. He has, by 
taking up this subject, placed the 
learned under his debt. 

(Last page of the Fat A a!-Mu! him, Vo!. I) 


|A> 

* j/cA U & t 


This view of Mawlana Anwar Shah, because of his profound and 
unquestioned scholarship, is like an indentation made on a stone as he 
is the last authority on the subject whose soundness of opinion and 
scholarship are acknowledged on all hands. 


The Muslim world thus recognized the high merit of the Path al- 
Mulhim, and the present Rector of the Dar al-‘Uintn. Deoband, Qarl 
Muhammad Tayyib stated in his condolence speech that 

this Arabic commentary on the Sahih Muslim is a work that will command 
respect for ever throughout the Muslim world. Besides the above works, 
the ‘AUamah also wrote At-Aql Wa-al-Naq! (Rationalism and Revelation), 
Al-Islam, Aydz al-Qur’an (the Miracle of the Qur'an), Al-Ruh fi al-Qur’an 
(The Meaning of the Soul in the Qur’an), Khawariq 'Adat (Supernatural 
Phenomena), Hadyah Sam yah (The Sublime Gift) and Al-Shihab (The 
Meteor) which are "treatises too scholarly for the lay reader but are, all the 
same, masterpieces. The ‘AUamah’s public addresses and sermons 
on the ideology of Pakistan have also been compiled and published 
under the title, Khutbat-i-Uthmani (The Speeches of ‘Uthmani). Then 
there are his scholarly letters which have been collected and published 
under the title, Anwar-i-'UthmanI. 


We have just referred to the Tafsir-i- 1 UthmanI and the Path al- 
Mulhim which would rank as permanent achievements and make the 
‘AUamah a flower that should adorn the vase of history, but there is 
still another work of very high merit: the Fadl at-BarI> the Urdu 
commentary on the Sahih of A hi ‘Abd Allah al-Bukhari. 

Fadl al-Bari Shark Urdu Sahih Bukhari —the title of which was 
suggested by this writer—is a tour de force by the ‘AUamah. The first 
volume, out of the twelve contemplated, is before the reader. It would 
be a landmark in the science of Muslim Tradition and would occupy 
a special niche among the different commentaries on the Sahih Bukhari. 
It would be especially beneficial to the teachers of the Hadith. The 
reader should be able to judge for himself the merits of the book. 

THE CHAPTERS (IN RELATION TO THE AHAD1TH) 

Fixed by Imam Bukhari, his Interpretations, and ‘AUamah ‘Uthmani. 

The headings of books that have been devised by Imam Bukhari 
and the Tradition which he has discussed thereunder are connected 
with each other by means of a very close relationship. Commentators 
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of the Tradition have considered this function of determining the 
concordance of one hadith with a slightly different one a very serious 
problem and have discussed it at length. The ‘Allamah has also done 
the same thing, even though it is a very hard and delicate undertaking. 
He has succeeded in a singular manner in bringing out this concordance. 

MAIM TRAITS OF THE AHADITH AND ‘ALLAMAH ‘UTHMANI 

Whether it is his commentary on the Sahih Muslim (Fath al- 
Mulhim) or on the Bukhari , the ‘Allamah elaborates all the aspects of 
every hadith thoroughly, as has been done by ‘Allamah Zahid al- 
Kawthari (-yi* The approach which he had adopted in the 

Fath al-Mulhim is also witnessed in the present commentary, the main 
traits of which are set out below : 

1. Investigation of differences in matters of detail among the 
various Sunnite juristic schools and the presentation of 
versions which, as far as possible, minimize the differecne, 

2. Account of the salient life events of the narrators of the 
Ahadith in relevant captions, citing the names of the more 
unfamiliar narrators as required, and economy in scrutiny as 
to veracity of the Ahadith. 

3. Citations from original sources for clarification at places 
where there was either some difficulty or doubt. 

4. Scrutiny of the words employed in the Ahadith and explana¬ 
tions of their significance or meaning. 

5. Analecta from famous authoritative books on specific prob¬ 
lems, so that their background is explained to the reader, and 
the arguments in favour of the problem arc so many and so 
thorough that the students of the Hadith need not have to 
refer to any other book. At times even the authorities outside 
the scope of the Hadith have been brought in and unexpected 
support has been found in aid of a complex problem. 

6 . References to standard books on the implications of the 
SharVah, e. g., those of Shah Wall Aliah, Imam Ghazall, 
Shaykh Muhyi al-Din ibn al-‘ArabI (-*1 1 * 4 -—j), and so on, to¬ 
gether with extracts of their works so that the reader may, if 
he so wishes, refer to them. 

7. Consolidation of the different discussions in the Fath al-Bari 
at one place, if the themes are identical. 

8. Quotations from different authorities of the Hanafi school in 
order to clarify the problems that arise in this school of 
jurisprudence. 

9. Putting into writing findings which were inherited orally from 
the teachers and famous scholars or which are found in works 
that are unfamiliar to the lay reader or were to be found in a 
language other than Arabic, together with their detailed 
discussion. 

10. Findings that were not known until now and whose value 
would be evident only after perusal, and from which it would 
be seen that the conferment of benefits on the millat by God 
and His Prophet has not been intermittent but, 

on the contrary, has been continuous. 
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11. Discussions of problems not for the sake of dialectics or 
sophistry, but such as would appeal to intellect and reason. 

12. Employment of expressions like “I said” or “this humble one 
said”, for discussing subjects and elucidation of such points 
with perspicuity and clarity so that no obfuscation of any 
kind may arise. 

13. Efforts at reconciliation by discussing the different narratives, 
even though they might not be relevant to the madhhab (juri¬ 
dical school) concerned, through the narratives themselves 
and mention of the aim of such narrative, so that there is no 
contradiction. 

14. Attempt on many occasions that the origin of the Ahadlth is 
traced from the Qur’an as far as possible. 

15. Analysis of the arguments of the HanafT school as well as 
those of the other schools and an "unbiased discussion of 
their arguments and preference of one viewpoint over the 
other. 

16. Problems not discussed or discussed cursorily have been 
marked so that the investigator may undertake a more detailed 
study on them. 

17. Sceptical questions raised about the Tradition—especially in 
modern times—have been answered wherever necessary, 1 

These are some of the characteristic features of the Fath al-Mulhim 
which characterize the Fadl al-Bari as well. These are the ‘Allamah’s 
significant distinctions which bespeak his artistic, technical, and schol¬ 
arly approach to the Science of the Hadith. 

‘Aliamah ‘UthmanI wanted to see the book published in his own 
lifetime. This was unfortunately not possible because of his sad demise. 
This unique commentary in the form of a manuscript was left in the 
possession of his brother, Babu Fadl-i-Haq 'UthmanI (v* When 

I visited Karachi in May 1948, I met the ‘Aliamah and discussed with 
him the completion of the work. He said he intended to take it up 
after his disentanglement from the problems which then confronted 
Pakistan. When I visited Karachi next in May 1951, the ‘Aliamah had 
departed from the world of the flesh, and I met Babu Fadl-i-Haq 
‘UthmanI at his house situated at M.A. Jinnah Road. I went through 
the manuscript at different places and could not help admiring the 
‘Allamah’s approach; it is like an ocean whose waves have within them 
a treasure of the highest order of scholarship. The ‘Aliamah, as should 
be expected, has particularly discussed the more important problems 
exhaustively. He had gone through the manuscript and had made 
marginal remarks and revisions. References were made to the original 
Arabic texts relating to the Qur’an and the Hadith. 

I mentioned about the manuscript to Mawlana Yusuf Binnawrl 
(Juji jl.) who became very keen to get it printed. He and his son-in- 
law, Mawlana Tasln, Director, Majlis-i-‘IlmI, accompanied me to Babu 
Fadl-i-Haq ‘UthmanI. All the pros and cons were discussed at length but 
due to certain unavoidable circumstances the book remained unprinted. 

* Fath al-Mulhim Vol. I, title, p. 4 
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QADI ‘ABD AL-RAHMAN’S FELICITY 

The felicity of seeing through the completion of this book was, 
however, reserved for QadT ‘Abd al-Rahman (JUJI an alumnus 

of Deoband. Babli Fadl-i-Haq called upon the Qadi and an understand¬ 
ing was reached with respect to the manuscript. Since then the latter 
has devoted himself to the task of editing the book, arranging the 
reference material thereof, and translating the passages It' which refer¬ 
ences were indicated on the glosses of the original manuscript, and he 
has even sat for sometime at the Bab-i-JibrTl of the Masjid-i-Nabawi 
Jong up to the time of. tahajjud prayers and the present work hes peaks 
his labour of love for the Holy Prophet *4* <&i J~J. He has 
thus added to the excellence of the book to such an extent by his 
judiciousness and ingenuity that his contemporaries, the elite, the reli¬ 
gious scholars and even his teachers have nothing but praise for the 
work. T have gone through several pages of the proofs and praise 
poured out of my heart for the service he has rendered. The following 
couplet is my inscription of praise for it; 

f l l f l Q i y I 

^ *y * *• • ^ « * v 

How envious t felt. O Anwar, on this felicity of the editor who has 
gained the nearness of the Almighty by reshaping and editing the book. 

This book, besides being a reckonabie addition to the Science of 
the Hadlth, will draw this branch of knowledge out of the four walls 
of theological schools and its message will reverberate throughout the 
length and breadth of this country. 

A BRIEF LIFE-SKETCH OF THE EDITOR 

Mawlana Qadi ‘Abd al-Rahman comes of a family which has 
been consistently devout. His father, Mawlwl Nur Husayn (a-U ***;), 
was a very pious Muslim, and the same spirit inspires Qadi l Abd al- 
Rahman who has remained throughout very devoted to his teachers and 
scholars from whom he has benefited, and he has had to make sacrifices 
because of his convictions. He has been a devoted disciple of Mawlana 
‘Abd al-Qadir Raipurl -Li and Mawlana Muhammad Zakarlya 
His association with Mawlana Ahmad ‘All (aA* ^ **>-;) is 
not nominal and he is furthering the former’s mission with regard to the 
exegesis of the Qur’an. Before going to Deoband to complete his study 
of the Hadiih, he studied books on philosophy and Arabic literature, 
as prescribed in the Nizami Course, underascholar of outstanding ability, 
Mawlana Muhammad Fadil Gujrati (aM-SiI the present work ref¬ 
lects his training. He has great love and respect for his mentor who inducted 
him intoth tHadith —Mawlana Sayyid Husayn Ahmad Madam (a=u 
D uring the 1953 movement in connexion with the Finality of Prophethood 
he followed the lead of Mawlana Sayyid ‘Ata Allah Shah Bukhari 
and spent some time with him during imprisonment. He 
received the heart-breaking news of the death of his eldest son, ‘Ubayd 
al-Rahman, while his wife and relations were sitting by his side in the 
prison. He was externed for one year because of his participation in 
the anti-Qadyanl movement. He has had several critical reverses in life 
but has remained unsullied insofar as compromise with respect to 
religious beliefs is concerned. Ordeals have the miracle of generating 
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further resistance, and a man’s progress depends upon his capacity to 
withstand the onslaughts of adversity : 

When seized by the fervour of love, I left ray home, 
stones were pelted on me as soon as 1 came out. 

When the future compilers would write descriptive notes on 
the learned personalities of this country they would feel pride in men¬ 
tioning the editor of the Fadl al-Bari who, guided by Allah, concentrated 
all his talents on this remarkable work. He did his utmost to extract 
light from the aforesaid book of the late ’Allamah ‘Uthmant 
(.a*, jii U-j) and spread it in all parts of the world. 

We pray to Allah that this important and sincere service 
of presenting the Traditions of the Holy Prophet -a' J-*) in the 

present form by QadI *Abd al-Rahman (JUJ1 alls x.) may prove success¬ 
ful in all respects. On his part he is of the opinion that he could not 
do full justice to it, but we hope that by the Grace of Allah it would 
be taken by the Islamic world in the same spirit as it should have been. 
It would also help him reap the harvest of this imperishable service in 
this world as well as in the world hereafter. We also pray to Almighty 
Allah that He may grant peace to his parents, his teachers, his 
spiritual masters and colleagues and save them all from every kind 
of affliction in this world and in the world hereafter. 

i. 1 1 v i u V 

In the end we also pray to Allah: may the tomb of ‘Allamah 
Shabblr Ahmad ‘Uthmani (-cl* ^ *-*j) be kept lit for ever and be 
strewn by flowers of His Grace. Although the great religious scholar 
as he was, is not now physically present amongst us, but we fervently 
hope that his good deeds and’religious services would be enough to 
give him an eternal life. 


For years the world will keep on chanting 
these notes which he has raised under the sky. 

I am sure that the book which we have with us is the fine fruit of 
these sacrifices and noble associations. May QadI ‘Abd al-Rahman 
complete the Fadl al-Bari in his lifetime! In fact God has created for 
him a means to perpetuate himself and have an abiding name, upon 
which I cannot help saying : 

Such is the bounty of Allah, which He 
bestoweth upon whom He will (Qur’an, 57:21) 




11 RabT al-Akhir, 1393 A.H. Muhammad Anwar al-Hasan Sherkoti 
(Tuesday, the 18th of May 1973) (Professor) 



LIFE SKETCH 


IMAM MUHAMMAD BIN ISMAIL BUKHARI 



A Short Biography of 
Imam Muhammad bin Ismail Bukhari 



Praise be to Allah, the Sustainer of the worlds, and peace upon the 
most exalted of Prophets and on all his Descendants and Companions. 

Genealogy and Name 

The full name of Imam Bukhari (*A* -oil **»;) is Muhammad bin 
Isma'U bin Ibrahim bin Mughlrah bin Baruzbah al-Bukhari al*Jua‘fI. 
His patronym is Abu ‘Abd Allah and the title given to him out of 
respect by the whole Muslim world is the Amir al-Muminln flal-Hadlth 
(The Commander of the Faithful in the Hadith.) The great grandfather 
of Imam Bukhari, Mughlrah, embraced' Islam at the hands of Yaman 
Jua‘fi who was the Governor of Bukhara at that time. He then settled 
down in Bukhara. It was the custom in those days that, if a person 
accepted Islam at one’s hands 1 , an association was established between 
the two known as wild, (kinship) and people also made this relationship 
a part of their names. Hence the Imam is also known as Jua'fl. The ances¬ 
tor of the Imam, Baruzbah, was a Magian, and nothing beyond this is 
known about him. The nature of the name shows him to be of Persian 
origin. H&fiz ibn Hajar has stated that Baruzbah followed the religion 
of his race, that is, the Zoroastrian religion, which leads to the inference 
that he was a fire-worshipper*. Despite all efforts the life of Ibrahim, 
the grandfather of the Imam, has also not been cleared of obscurity. 

The Parents of the Imam 

The father of Imam Bukhari, Isma‘11, was a prominent Muhaddith 
(compiler of Traditions). Many scholars of the Hadith refer to him, and 
he had had the privilege of learning at the feet of outstanding scholars 
like Imam Malik and Hammad bin Zayd (^ut W-^j). Despite having 
been blessed with opulence, he was a devout and pious Muslim. One 
muhaddith 1 narrates that he was present near the death-bed of Isma‘11, 
who said : “I am leaving a great deal of wealth, but, by God, not even 
one dirham is of doubtful means.’' This shows how far gone he was 
in the path of piety, and, while thesewords may notappear magniloquent, 
their practical significance is great. It indicates the noble character 
which Imam Bukhari inherited from his parents, and his being brought 
up in an atmosphere surcharged with piety, nobility, integrity and 
wholesomeness. This is how those intellectually great are brought up. 
Imam Bukhari was thus uniquely fortunate in his parentage 4 ; his mother 

•Also known as bay'at in which the hands of the spiritual head are grasped as a 
symbol of allegiance by the disciple to establish the religious bond between the two. 

2 He might also have been a Turk (Uzbek) culturally belonging to Greater Persia. 

3 That is, a scholar of the Hadith. 

4 The piety of the parents stands in good stead for the children both in this world and 
the Hereafter. Being useful in the Hereafter is mentioned in the Qur’an : “And they who 
believe and whose seed follows them in faith because we cause their seed to join them 
(there).*’ 52:21. As for its positive results in the world, the incident of the Prophet Moses 
and Khiclr (may peace be upon them) would testify to it where “And Thy Lord desired” 
is connected with “And the fathers of both were good." 
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was also very pious and devout. His father died when he was of a 
tender age and he owes his upbringing to his mother. He lost his sight 
while very young due to some illness. This grieved his mother beyond 
all description and she prayed to God for the recovery of his eyesight. 
She dreamt one night that the Prophet Ibrahim {ftA-Ji u*) and our Holy 
Prophet *4* -fii J-») informed her that iier prayers had been blessed 
with Acceptance by God and that her son would recover his eyesight. 
When she awoke in the morning, she found that her son had his eyesight 
restored. In fact, the Imam’s eyesight became so sharp that he wrote 
out the manuscript of the Tarikh al-Kabir (Major Chronicle) during 
moon-lit nights. 

Birth and Education 

Imam Bukhari (v* **-j) was born on 13th Shawwal, 194 A. H, 

after Friday prayers at Bukhara. This in itself was a double honour, 
for the month of Shawwal is a sacred one and Friday enjoys precedence 
in auspiciousness over all the other days. This shows that the date of 
birth of the Imam is also of special significance. 

Once a pupil of the Imam, Abu Ja‘far Warraq queried him: 
“cijJ *ju i)lT “How is it that you have achieved such a stature ?” 

Bukhari replied : “Because in my childhood 1 was imparted education 
in the memorization of the hadith.” He learnt by heart every hadith he 
came across during his studentship, and from his childhood was devoted 
to the science of the Tradition to an extraordinary degree. It seems as 
if his Creator had him marked for this field of study. He completed 
his studies at the early age ot ten; his proclivity towards the Hadith kept 
on gaining in intensjveness and he became associated with the different 
schools of the Hadith. His precocity, memory and mental alacrity were 
almost miraculous, and there are many incidents to highlight this 
fact. There was a muhaddith by the name of Dakhill, whose lectures 
Bukhari attended. One day the teacher quoted as authority: Sufyan ‘an 
Abl Zubayr ‘an Ibrahim. Bukhari objected that this was not so, since 
Abu Zubayr had not narrated the hadith from Ibrahim. Dakhill was a 
famous muhaddith and did not like to be corrected by so young a pupil. 
He asked : “What did you say?” Bukhari said: “The authorities are 
not correct; please refer to the original source, if you have it.” Dakhill, 
treating Bukhari as a brash young pupil, unaware of his place, repri¬ 
manded him for his interruption. As the objection was, however, valid, 
he thinking that the oversight might have been his and the book might 
have carried the correct entry, took out the book, where also the entry 
was wrong. Dakhill did not tell Bukhari the correct authority, and in¬ 
stead asked him what were the correct authorities. Bukhari said: 

c& 3 * j “Al-Zubayr and he is the son of ‘Adi, on the 

authority of Ibrahim,” When Dakhill heard this, he complimented him 
and had the entry corrected by Bukhari with his own pen. Someone 
asked Bukhari as to how old he was then, and Bukhari replied that 
he was eleven at the time. This was the first incident that established 
Bukhari’s reputation for learning. 

There are other incidents from the life of Bukhari which etch out 
his remarkable memory. He was once attending a course on the Hadith, 
and all his classmates, except he, had pen and notebooks. Bukhari 
never took down anything. This prompted his classmates to ask him 
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why he wasted his time. Many days passed during which some 15,000 
Ahadith had been described at that institution. The students repeated 
their question and began to pester him. Bukhari asked them to 
lay open their note-books before them and repeated correctly all the 
Ahadith in the same order as his teacher had narrated them. The 
students were aghast at this display of memory and those who had put 
down the entries wrongly, corrected them. This further went to enhance 
his reputation. 

Bukhari at first collected the Ahadith from the authorities at 
Bukhara. Among the scholars of the Tradition at that time were L Abd 
Allah ibn Muhammad Musnadi. Ibrahim bin AI-AsIrath and Muham¬ 
mad bin Salam Baykandl 1 (»ai It was during this period 'that 

Bukhari memorized all the books by ’Abd Allah bin Mubarak and even 
his teachers became aware of his remarkable memory with respect to the 
Hadith and his outstanding abilities. They were always wary in his presence 
Jest they should yield ground to him for being corrected. The cele¬ 
brated teacher of Bukhari, Baykandl, oncesaid: “The presence of Muham¬ 
mad bin Isma'iJ in my lectures on the Hadith fills me with amazement.” 
One day when Salim bin Mujahid came, Baykandl said to him: “Had you 
come earlier, I would have introduced to you a student who remembers 
70,000 Ahadith He was impressed to hear this and began to look for 
Bukhari. When Salim met Bukhari, he asked him if that information 
was correct. Bukhari replied: “This is no doubt true; in fact, I 
remember even more. And, if need be, l can give, in most cases, the 
names of the places where these narrators had settled down and the 
dates of their death. Ail the quotations that I have reproduced from 
the Companions of the Holy Prophet (^j *4* jji j^) and the Tdbi'in 2 
can be linked by me with the relevant ayat of the Qur'an and the 
Hadith .” Although Baykandl was the Imam (Pontiff) of his age, 
still he requested Bukhari to correct the errors in his book. When 
Baykandl’s colleagues expressed their amazement over this, he said : 
“He (Bukhari) has no equal.” All these incidents relate to the period 
when Bukhari had not left his native town for other places to acquire 
learning. 

Imam Bukhari's Travels in Search of Traditions 

The period of Bukhari's studentship was the period of Islamic 
conquests. Hence, due to the expansion of the Islamic world, the 
persons knowing Ahadith had spread far and wide in various regions. 
So, in order to secure a hadith or its authority, scholars had to travel 
over long distances. These travels are equated in the language of the 
muhaddithin with rihlat (peregrination). The Companions and the 
vicarious followers of the Holy Prophet (^j J-») undertook 

numerous such journeys and for the sake of a single hadith only, spent 
even a month in journeying. The Qur’an in the ayah “>» ^ jJ”: “Why 
not a group of you...” (9:122) directs that journeys be undertaken to 
gain religious knowledge. The celebrated mystic, Ibrahim bin 
Adham (*-tc -a* 1 *“j), has stated in respect of such journeys that the 

'An^Iranian scholar who belonged to Baykand, a city reputed to have been built 
by Jamshld, a legendary monarch of Persia. 

2 Those who bad the felicity of meeting the Prophet’s Companions and learnt 
about Islam through them. 
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blessings of the collectors of Traditions relieve the ummah of its cala¬ 
mities. Imam Bukhari imbibed education till the age of 16 from the 
religious savants of Bukhara, and in 210 A.H. embarked on hajj along 
with his mother and brother, Ahmad. This was his first journey. 

Teachers of Bukhari in Makkah and Madinah 

While his mother and brother returned after the performance of 
the hajj, Bukhari decided to stay at Makkah in order to increase his 
knowledge about the life and the Tradition of the Holy Prophet 
*i)i J^). The holy city being the place where the Qur'an was 
revealed, enjoyed a special distinction. 

During Bukhari’s sojourn at Makkah, the prominent savants were 
Abu ‘Abd Allah bin Zubayr, ‘Abd Allah bin Yazld, Abu Al-Walid 
Ahmad bin Al-AzraqI and IsmaTl bin Salim AJ-Saigh. Having learned 
from these scholars in 212 A.H. Bukhari left for Madinah, where ‘Abd 
a!- 1 Aziz bin ‘Abd Allah Al-Uwaysl, Ibrahim bin al-Mundhir, Mutrif 
bin ‘Abd Allah, Abu Thabit Muhammad bin ‘Ubayd Allah and Ibra¬ 
him bin Hamzah were held to be authorities on the Hadith. These his¬ 
torical data show that Bukhari stayed in Hijaz for six years but it did 
not comprise one journey only, and has to" be divided into several. 

Journeys after the Sojourns in Makkah and Madinah 

After his stay in Madinah, Bukhari went to Basrah. By this time, 
his reputation had gone up so much that the news of his arrival spread 
in the whole city. He had gained so much fame as to have his itiner¬ 
aries regarded with the utmost eagerness by the denizens of the city he 
visited, and academic and scholarly discussions came to the fore/His 
memory and mental acumen were responsible for the spread of his 
fame, and he was flanked by the students of the Hadith. Basrah at that 
time was a known repository of memorable successors of the Compan¬ 
ions and Tabi‘in of the Holy Prophet (^j J^). They could not 

but express their amazement when they saw an unexpectedly youngman 
combined in himselfatsuch early age. extraordinary scholarship and erudi¬ 
tion. The scholars of the city made arrangements for a scholarly gather¬ 
ing and Bukhari was requested by the prominent doctors and muhaddi- 
thin of the city to participate in it. 1 Bukhari accepted the invitation 
and showed humility on the occasion. At the gathering he said that he 
would recite the Ahadith which bear the isnad of Basrah, and that would 
be of benefit to those present. He then recited these Ahadith so that all 
those present were amazed at his knowledge and bowed in respect to 
him. Historians have also quoted Bukhari’s statement that he travelled 
to Basrah four times. When he went to Basrah for the first time, the 
famous muhaddithin residing in that city were Abli al-Walid al-TiyalisI, 
Safwan bin ‘Isa, Abu ‘Asini al-Nabll, Muhammad bin ‘Ararah, Sulay¬ 
man bin Harb, Harm! bin ‘Ammarah, ‘Affan bin Muslim and Muham¬ 
mad bin Sinan from whom he acquired further Ahadith. 

•This was an age of arguments and disquisitions, e.g., verbal battles between the 
different juristic schools and arguments and counter-arguments between the Mu'tazilite 
and the Ash'arite schools of theology. 
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From Basrah Bukhari went to Kiifah. His famous statement regar¬ 
ding his journey to Kufah and Baghdad, which has been copied by 
Warraq, is: 



II is beyond me to estimate how many 
times I have been to KCilah and Baghdad 
in the company of the muhaddithin. 


Imam Nawawi, in his Tahdhlb-al-Asma ’ (The Enlistment of the 
Narrators’ Names), has described the names of the scholars on whom 
Bukhari has relied. The most celebrated of them are ‘Amr bin Hafs, 
Tatq bin Ghanam, Sand bin Hafs, IsmaTI bm Aban, KhaJid bin Mukhai- 
lad, Al-Hasan bin RabT, Ahmad bin Ya‘qub, Abu Na‘im, ‘Abd Allah 
bin Musa, Qablsah bin ‘Uqbah and ‘Urwab. Baghdad being the capital 
of the Abbasid Caliphate was the cradle of learning and culture; it 
was for this reason that Bukhari frequently repaired to Baghdad. His 
search for Ahadith and the transmissions] chain of authorities (isnad) 
led him far afield from his home. After Makkah, Madtnah, Basrah, and 
Kufah, where he learned from scholars w*ell versed in the transmissional 
chain of each hadith, lie finally came to Baghdad to glean the flowers of 
knowledge. There the shaykhs and scholars of the city decided to assess 
the soundness and depth of his knowledge. A special meeting was 
called for this purpose. The shaykhs decided to put Bukhiri to a test, 
and ten muhaddithin were selected to put questions to him. Each muhad- 
dith recited ten Ahadith in which the text was deliberately distorted or 
inverted and the transmissional chain had also been distorted or altered. 
Bukhari listened to the Ahadith very carefully. His remarkable memory 
is evidenced bv the fact that although he heard the altered Ahadith for 
thefirsttime, nevertheless, he managed instantly to recite the Ahadith in 
their correct order. He addressed the first narrator and pointed out the 
alterations in the text of the Ahadith quoted and their transmissional 
chains. He finatly recited the one hundred Ahadith in their correct form 
and order along with the isnad. The gathering was dumbfounded by 
this display and everyone present carried with him an indelible impres¬ 
sion about Bukhari. Among the muhaddithin of Baghdad who enjoyed 
universal fame were Imam Ahmad bin Hanbal, Sarlj bin Al-Nu‘man, 
Mulammad bin ‘Isa, Al-Sabbagh and Muhammad bin Saiq. In the 
Taqyytd at-Muhmal. Shaykh Abu ‘Alt Ghassani has referred to Bukhari’s 
visit'to Imam Hanbal before leaving Baghdad, and how the great Imam 
expressed his deep sorrow at his departure. Bukhari then visited Syria 
for acquiring knowledge where he met noted scholars like Haywah bin 
Sharayih, Hakam bin Ns.fi*, Adam bin abi Ayas, Abu Nasr Ishaq bin 
Ibrahim and Yusuf Faryabi. In Egypt he met amongst others the 
shaykhs, Yahya bin *Abd Allah, Ahmad bin Shu'ayb, ‘Uthman bin Al- 
saigh, Ahmad bin Salih, Sa'id bin Abi Maryam, ‘Abd Allah bin Salih, 
and Sa‘id bin Kathlr. Thus Bukhari traversed the whole of the Muslim 
world in quest of the Ahadith and their transmissional chains. Ja‘far bin 
Muhammad Ha tan has reproduced Bukhari’s statement that he had, 
within his 'lifetime, heard Ahadith from more than a thousand 
muhaddithin and that each hadith he had was fully backed by isnad. 

The Rank of Imam Bukhari in the Science of the Tradition 

Muslim mystics believe that there are two kinds of seekers. One 
kind is known as the abu al-hal (the father or master of ecstasy). They 
exercise control over their subjective states, impulses and passions. 
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They are also called ashab-i-tamkin (men of prowess). The other kind 
is known in the mystic parlance as ibn al-hal (children, that is, subjects 
of ecstasy). They succumb to their trance and are called ashdb-i-taiwln 
(wavering persons). On this analogy the masters in any field can also 
be divided into two categories, namely, those that have mastery over an 
art to such an extent that they can mould it according to their will; 
the second comprises those who, despite their knowledge and learning, 
cannot acquire mastery over the art ; on the other hand, it is the art 
that takes mastery over them. Bukhari belongs to the first category. 
His book, the Sahfh Bukhari , shows his complete domination over the 
science of Hadith. He has the whole treasurehouse of the Ahadith before 
him, and can prove or disprove any point on the strength of the know¬ 
ledge he possesses about them. This is the difference between Bukhari 
and Muslim, Bukhari has written a book named the Kitab al-Hibah on 
the subject of endowments. Imam WakP bin al-Jarah and ‘Abd Allah 
bin Mubarak have also written on the same subject, but whereas Wakl‘ 
bin al-Jarah has been able to reproduce only two Ahadith (Ma‘ruf) that 
go back to the Holy Prophet a)* -a 1 J*>) and ‘Abd Allah bin al- 
Mubarak only five Ahadith , Bukhari has come out with an array of five 
hundred Ahadith. This is only one instance showing how superior 
Bukhari is as compared to such famous muhaddithin as Wakr and al- 
Mubarak. Bukhari had a tutor, Shaykh FaryabI, whose lectures he 
sometimes attended. One day FaryabI read the transmissional chain of 
one hadith as follows : “This Tradition is on the authority of Sufyan 
on the authority of Ibn ‘Urwah on the authority of Abl Al-Khattab on 
the authority of Abl Hamzah who heard it from the Holy Prophet 
(fJ-j AM ^ The students could not identify any authority after 

Sufyan, as the latter had the idiosyncrasy of testing the knowledge of his 
students by using patronyms of the authorities who were more celebrated 
by their own names and vice versa. Thus, he was able to adjudge the 
students’ capacity to relate each Hadith with its proper source and his 
mental alertness/ FaryabI, on this occasion, described the enigmatic 
approach of Sufyan to his students, to their great amazement. But 
Bukhari was not the one to be daunted. He stood up and offered his 
exegesis : “Sufyan on the authority of Ma‘mar bin Rashid on the 
authority of Qatadah bin D‘amah on the authority of Anas bin Malik 
from the Holy Prophet a^ -at J-)." Tn this way Bukhari was able 
to explain that Abu ‘Urwah was Mannar bin Rashid, Abl al-Khattab, 
was the attributive name of Qatadah and Abli Hamzah that of Anas bin 
Malik. Every one present was astonished at Bukhari’s presence of mind 
and precision. 

Fadlak RazI, a famous muhaddith , was once asked which of the 
two, Muhammad bin Isma‘11 Bukhari or Abu Dhar‘ah, was the greater 
scholar of the Tradition. RazI replied : “I had the privilege of 
meeting Imam Bukhari between Halwan and Baghdad. I changed the 
course of my journey and accompanied him. During this long journey 
I was by his side. All the while I was keen to recite before him some 
Ahadith which might have escaped him, but was utterly unsuccessful in 
my effort. As for Abu Dhar'ah, I can recite several Ahadith which he 
does not know, although no one can deny his greatness as a muhaddith , 
especially as he was one of the teachers of TirmidhT, Ibn Maiah and 
Nisa’i.” 

The life of Imam Bukhari abounds in such incidents. From his 
life and works, it would appear as if through a miraculous transforma- 
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tion, the Science of the Tradition, so difficult and trying, had been 
facilitated for him by his Creator. Such are the ways of God that if He 
wills that someone may serve Him, then He facilitates things for him. 
This has been alluded to in the Qur’an in the ayah : 

“Surely We will ease his way unto the state of ease.” There is also a 
hadith to this effect : “*J LJ J?“ “Everything is made easy to 

a person for the purpose he is created.” 

Bukhari has cited in the Sahih Bukhari from Hasan bin Abi Sinan 
Tabi‘i that he had not seen anything more easy than piety and abstin¬ 
ence, for piety means only this : V L Ji jCj^ L “Whatever is 

hazardous you should avoid and whatever is not so, you should adopt.” 
This is, on the face of it. far from being difficult. But everyone knows 
that piety and abstinence are the hardest to achieve, but for the chosen 
ones like Hassan. God has made its attainment none too difficult. A 
poet has said about Imam Abu DaTid : 

Hadith and the Science of the Tradition, with all their 
splendour, became pliant for Abu Da‘ud, the mu/iaddith 
par excellence ; in the same manner as the melting 
of iron became easy for the Prophet Da'ud. 

Some muhaddithin have been impressed to such an extent 
by Bukhari that they have coined the expression VI fJ”, that 

is, God sent him into our mortal world just for doing work on 
the Tradition. There was once a man who could reach Delhi from 
Nanawta within a day on foot. When the late Mawlana Muhammad 
Qasim Nanawtwi asked him how he could do this, he was taken aback 
by this question. 

The Method of Argumentation and Evaluation Adopted by Bukhari 

While the revered muhaddithin have tried to record and preserve 
ihe sayings, the acts and the message of the Holy Prophet 
as well as his demeanour at the same time they have placed before 
themselves high standards for the determination of their veracity, and 
ensuring scrutiny, examination and investigation with due care. This 
process of sifting, examination and bringing the Ahadith in conformity 
with the Qur’an, and finding if anything remiss was suspected in the 
source or the putative hadHh itself (ta‘dil), had commenced during the 
time of the Companions themselves. And, by the Grace of God, this 
was the measure which ensured that the Companions and the preceding 
generations { al-salaf ) had bequeathed the treasure of the Qur’an 
and Ahadith to the coming generations ( al-khalaf ). The truthfulness, 
personality, and the veracity of the authority leading to the transmis- 
sionai chain that ends with the Holy Prophet (j*Uj J~») were the 

measures for testing the genuineness of a Hadith. This was the norm 
adopted by the Companions. When the Science of the Tradition was 
put on a proper plane during the Pious Caliphate, the evaluatory meas¬ 
ures also began to be practised on a sound footing. As the time-gap 
between the age of the Prophet and posterity began to 

grow wider, the evaluation necessarily became more strict and exacting. 
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The approach adopted by the latter-day muhaddithln was based on 
that laid down by the first two Pious Caliphs. While the muhaddithln of 
the first three generations after the time of the Holy Prophet 
aJj. Jil J*>) regarded every saying attributed to him with utmost 
respect, they were unsparing in their examination of ihe narrators 
(ruwdt-i-hadith). Bukhari was the leader, excellence, of this approach. 
Many felt displeased with him, because he did not accept the authori¬ 
ties without being questioned. But, on the other hand, by the same 
token, a Hadlth that has passed through Bukhari’s hands, enjoys the 
stamp of genuineness in the eyes of the muhaddithln. 

It is an extremely delicate operation to decide upon the reliability 
of the source of a Hadlth or to call that source a dubious one. A 
group of mystics has adhered to the view that critical assessment is 
prohibited according to “Let not some of you slan¬ 

der others and this amounts to calumny.” But the fact is that such an 
attitude is based upon an unrealistic approach. It is true that Islam has 
forbidden Muslims from suspecting others or prying into their affairs, 
but at the same time the need of it cannot be denied in certain cases. 
This need, too, is felt because of urgent religious considerations. Hence 
the need of such investigation and inquiry is felt in the case of the 
Ahadith also. It is said that even among upright persons in early times 
there was a class of persons who considered the making of the Ahadith a 
matter of virtue and devotion and to frame them in respect of the 
excellence of the Prophet (,J~j ^ Jy). As the number of transmis- 

sional links began to record a sharp increase in course of time, their 
critical assessment also began to correspondingly increase in intensity. 

It goes to the credit of Bukhari that, despite the rigid principles 
he has adopted in assessing the transmissional chain, he has not used 
the words kadhdhab (liar) and wadda‘ (fabricator) as the other muhaddith- 
hin are wont to. On the other hand, he is very circumspect in this 
regard. Whenever he considers refutation absolutely essential, he uses 
the expression, munkir al-hadith (negator of the hadlth). With regard to 
calumny also Bukhari has exercised the utmost circumspection and his 
abstinence in this regard is proverbial. He used to say that on the 
Doomsday, he would not be brought before the Bar of Judgment on 
this count. His remark in this behalf is worth reproducing : 

Ever since I learned that calumny is iu 

forbidden, I have not resorted to it. 

With the same loftiness of spirit he remarks : 

Whenever I call anyone the negator 
of a Hadlth 1 mean that the ascription of ^Psp**** A ✓ 
the transmissional chain to him is not 
justified. 

Bukhari’s Role Regarding Asma* 1 al-Ruwat and ‘ Hal 

This is why the knowledge of disqualifying factors in the Science 
of the Tradition is an important branch of study. In the terminology of 
the muhaddithln, l illat is a discrepancy which impairs the soundness of a 
hadlth. It carries special importance with regard to the study of the 



•Names of the the transmitters of the Aljadith. 
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Ahaldth besides other Sciences of the Tradition because it requires a 
discerning intellect and prodigious memory to trace out the mutual in¬ 
tercourse of the narrators, their dates of birth and death, their fami¬ 
lial names or titles, their credibility and reputation, and ensure that 
the words employed in a particular Hadlth through different channels,are 
fully preserved. Bukhari’s skill in this particular field has a distinct 
character of its own. 

Hafiz Ahmad bin Hamadun has mentioned that he met Bukhari 
during the funeral prayers of ‘Uthman Abu SaTd bin Marwan. There 
Imam Muhammad bin Yahya Dhahll put questions in respect of the 
asma * al-rijal (Karnes of the members of the transmissional chains) and 
the 7/a/ 1 of the Ahadlth. Bukhari replied instantly all the questions as 
if he was uttering QuJ hu Allah. 2 No better acknowledgement of 
Bukhari’s achievement is forthcoming than Tirmidhl’s admission that a 
large part of what he has written about the transmissional chain, narra¬ 
tors, history, and all the 'Hal he has indicated, have been derived from 
Bukhari’s work. 

imam Bukhari’s rank in Tradition science 

Bukhari was very careful in respect of his works and loaned them 
only to the people he could trust. Once a person happened to mention 
a Hadlth which gave rise to the suspicion of tadlis upon Bukhari, that is 
he had concealed one weak link in the transmissional chain. Bukhari 
replied that, in order to obviate such a suspicion, he had relinquished 
more than ten thousand Ahadlth reported by a particular muhaddith. 
Therefore, such a suspicion about him was neither justified nor warran¬ 
ted. The author of the Fath al-Barl has narrated a queer incident reflect¬ 
ing Bukhari's circumspection. During his studentship Bukhari had to 
sail in a boat on a river. He had a thousand ashrafis (gold coins) in his 
possession. He was joined by someone who also Boarded the boat and 
met him very reverentially, and gradually developed cordial relations so 
that Bukhari happened to mention to him about the money he had with 
him. One morning 3 the man began to raise hue and cry, saying that his 
bag containing one thousand ashrafis was missing. The passengers 
began to be searched, and Bukhari, appraising the situation, threw the 
bag into the river. The Imam’s belongings were also searched but the 
money could not be found. Thereupon everyone began to reprimand the 
accuser who was made to feel contrite. When the journey was over 
the man asked Bukhari about the bag of money. Bukhari replied that 
he had thrown it away into the river. When the man asked him why he 
thought it necessary to jettison it into the river and sustain such a big 
loss, Bukhari said; “All my life I have spent in collecting and compil¬ 
ing the Ahadlth of the Holy Prophet -S' and my integrity 

has assumed proverbial proportions. How could I afford to lose the 
far greater wealth which 1 have acquired against my life’s blood by 
acquiring the taint of a theft?”__ 

’The Hadhh in respect of the narrator of which there exists some misgiving is 
called ma'tul. It is extremely difficult to detect such a Hadlth and only a very accomp¬ 
lished connoisseur who possesses a very penetrating intellect, sharp memory, and com¬ 
plete mastery over the authorities and text of the Traditions and knows the rank, of the 
narrators can spot it out. ‘All bin Madlnt, Ahmad bin_Hanbal, Imam Bukhari, Ya'qub 
bin Abi Shaybah, Abu Hatim, Abu Dharah,"Darqutnt and many other muhaddithm 
have discussed the matter at length. 

2 Hafi? ibn Hajar has also described several such incidents. Qul hu Allah are the 
proverbially cryptic initial words of the Qur’anic Sura IkhlSs (112) meaning “Say: 
He is Allah, the One.” 

This would imply that the journey was lengthwise and not across the river. 
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As has been mentioned earlier also, Bukhari was left a great deal 
of wealth by his father which he invested in trading along with part¬ 
ners so that he might devote himself freely to the task of collecting the 
Ahadith. One of his partners once bilked him of the payment of 25,000 
dirhams . His friends advised him to see the Governor for the restitution 
of the amount, especially as the latter happened to hold him in such a 
high regard. Bukhari said: “If I did that for a worldly purpose, the 
Governor might sometime desire me to give a fatwa 1 on a religious 
issue, and I am not prepared to barter away my faith for money and 
Hereafter for this world.” He. therefore, did not inform the Governor 
and instead, requested the debtor to fix some instalment towards repay¬ 
ment. He agreed to pay an instalment of 10 dirhams per month. Evidently 
such a paltry figure was quite inadequate to clear such a huge amount but 
Bukhari chose to bear this loss in view of exercising caution in religious 
matters. 

Compilation of the Ahadith: A Brief Survey of its History 

It is generally said that the compilation of the Ahadith commen¬ 
ced in 99 A. H. In a way this is true. We have said “in a way” 
because the Holy Prophet al had prohibited the taking 

down of his utterances by saying ij-£i V” “Whatever I say should 
not be recorded”. Why was this so? There are several views about 
this interdiction. Some scholars of the Hadith have said that this was 
because he wished his Ahadith to be memorized rather than recorded; if 
they were recorded, less credibility would be reposed upon memoriza¬ 
tion. This reason seems to be weakened by the counter-argument put 
forth by others that, if this principle applied to the Ahadith, why not 
to the Qur’an also, all the more so, since the text of the Qur’an was 
copied at the command of the Holy Prophet (^j «*>' J-*) himself? 

The argument advanced by many is that this was the period of the 
descent of the wahl and the ayahs were descending upon the Holy 
Prophet J*>) in succession. The scribes took them down. 

Therefore, if the aydt and the Ahadith had been taken down at the 
same time, they would have got mixed up and it would have become 
difficult to distinguish between them. Although the Qur’an is a miracle 
both in letter and spirit, it descended piecemeal in the midst of a 
people who were, for the most part, unlettered. They had not till then 
been introduced to the causes of the miraculous nature of the Qur’an, 
its subtleties and profundities, and epoch making significance. Nor were 
the Arabs of the time fully conversant with the practice and application 
of the principles enunciated in the Qur’an, On the other hand, the 
Ahadith, although not verbally revealed and not super-human, are, 
nevertheless, miraculous in their thought content and significance, and 
represent the sayings of one who is the most eloquent among the elo- 
quents in Arabia, and was vouchsafed a power of speech that is the 
neplus ultra of rhetoric. This is why the taking down of the Ahadith 
was forbidden. 

A third school is of the view that, considering the conditions 
prevalent in Hijaz, the number of scribes was minuscule, and, if there 
had been the "slightest lapse in taking them down, the content of the 
Ahadith would be changed. Thus, if in the word, la (5f), the alif is 

J A fatwd is the juridical opinion expressed on a point of law by the Muslim 
jurists. 
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lopped off, the meaning would become the opposite, and the negative 
would become affirmative. That is why the taking down of the Ahadith 
was prohibited by the Holy Prophet *4* ^ whereas for the 
Qur’an, expert scribes and calligraphists were pressed into service and 
the occurrence of such lapses was totally obviated. But it is also not a 
fact unknown to the students of Islam that the Arabs of the time of 
the Holy Prophet (^j *4* enjoyed a kind of memory that can 

only be called supra-human. The Companions, through constant care 
and exercise of the fullest attention, transmitted the Tradition to the 
succeeding generations. There is the famous incident of Hadrat Abu 
Hurayrah who was all the time engaged in the memorization of the 
Ahadith and was permitted—nay, commanded—by the Holy Prophet 
(fJu-j J*>) to offer his wins (obligatory night prayers) in the early 

part of the night. 

Transcription of Hadith During Prophet’s Life-Time 

Although the Holy Prophet (^j *4* J*) had. as a general rule, 

asked his Companions to desist from taking down the Ahadith by saying : 

(Donot record anything of mine) nevertheless, itisaproven 
fact that he graciously allowed some of his Companions to take them down, 
and, that on occasions, even specifically commanded them to do so. After 
the conquest of Makkah, the Holy Prophet (f*4j *4* -a 1 J-*) delivered a 
speech hefore a gathering, during the course of which he gave certain 
directions to be followed. Thereafter, a Yemenite, by name Abu Shah, 
asked: “ 41 I Jj-j Ij J (Please give me in writing, O Prophet of 

God !). The Holy Prophet *4* ^ J**), addressing his Companions, 
said: ^ (Write it down for Abi Shah) (Muslim.) 

Hadrat ‘All’s statement is: u ^1 tiju* u” (The only 

thing we have is in this book.) This proves that Hadrat ‘AH had a few 
Ahadith written in a book. The Jam i‘ Tirmidfn has a tradition that 
Hadrat Abu Hurayrah -ai had said: V 3 <-^54 3 ^ jji jlf" 

(‘Abd Allah bin ‘Amr used to write and not I.) This point has been 
elaborated in the Tabaqat Jbn Su'd (The Chronicles of Ibn Sa‘d). 
Hadrat ‘Abd Allah bin 'Amr went to the Holy Prophet ([* 1-3 *4* 
and sought his esteemed permission to record his Ahadith. The Holy 
Prophet ( 4 ~) * 4 *. <ii J*>) very kindly gave his consent. Hadrat ‘Aba 
Allah bin ‘Amr further asked: “O Prophet of God, shall I only put down 
what you say on occasions when you are pleased or also that when you 
are displeased?” It is possible, he* thought, that when the Holy Prophet 
(i*t-3 *4* -j* 1 J-) was displeased, his words were like those of any man 
and not those of a Prophet. The Holy Prophet (^3 ^ J^) said 

unequivocally: “Record both”, and pointing to his lips, said : “Noth¬ 
ing contrary to truth comes out of them.” Hadrat ‘Abd Allah bin ‘Amr 
compiled a collection of the Ahadith which he entitled Al-Sadiqah 
(Truthful Account). Hafiz Ibn Hajar has mentioned that the name was 
chosen because during the battle of Yarmuk in the reign of the Caliph 
‘Umar bin Khattab, he was able to secure a few distorted scriptures of the 
ahl-i-kitab (People of the Book) and may have given this name by way of 
contrast. This means that according to Hafiz ibn Hajar, the collection 
bore no title when it was compiled, and this title was chosen long after 
that, during the reign of the second Pious Caliph, ‘Umar. But this 
hypothesis is apparently incorrect, as the name of the book itself shows 
that this title must have been chosen at the very time of the compilation. 
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It has been named so because of the fact that a report is likely to be 
false or true, but when arguments, indications and testimony definitely 
establish the veracity of the speaker or narrator, leaving no possibility 
of falsehood, then the authenticity of the report becomes absolute. 
That is why all statements proceeding from the Holy Prophet 
Jil J*>) are absolutely true but this applies only to a person who 
received such statements through somebody or had heard them directly 
from the Holy Prophet *4* ^ J-*) himself. Although the authority 
which we have at present, right from the Prophet (4-~j Jti till 
now, would on this basis be an equivocal report by a single person but 
since the Ahadlth collected by ‘Abd Allah bin ‘Amr in his compilation 
had been heard directly from the Prophet (,*Uj *4* -St they are 
absolutely certain; that is why the compilation was named Al-Saaiqah. 
It is that very compilation which according to the muhciddithin , is 
known as that “transmitted by ‘Amr bin Shu*ayb from his father, from 
his grandfather.” 

In sum, it stands proved that the recording of the Ahadlth, nay, 
the preparation of a regular compilation along with its title, had com¬ 
menced in the time of the Holy Prophet *4* -&l himself. There¬ 
fore, as regards the prohibition of the Prophet to record anything said 
by him, we can only say that it applies to the earliest period of Islam 
when the Arabs were not fully conversant with the Qur’an and were 
not cognisant of its miraculous nature, its profound truths and secrets, 
and not so well capable of distinguishing between the words of God 
and sayings of the Prophet (,* 1-0 *4* J-»). Hence, for fear of confusion 

between the two, the recording of the Ahadlth was prohibited. But, 
later on, when these circumstances ceased to exist, he granted per¬ 
mission for the recording of the Ahadlth, and removed the above men¬ 
tioned restriction. Or it may be said that since people were not gene¬ 
rally well versed in calligraphy in those times, had general permission 
to record been granted, there would have been the danger of change. 
Still special permission was granted to those exceptional persons who 
were fully competent in calligraphy and transcription because that 
would not involve any risk of alteration or mistranscription. Hence 
Hadrat Anas and Hadrat Zayd Bin Thabit too had recorded some 
Ahadlth, and some were put down later on by Hadrat Abu Hurayrah 
also. It is mentioned in the Muqaddama-i- Ilmi that the judgments of 
Hadrat ‘All ^ ^j) written somewhere were brought before Hadrat 
‘Abd Allah Bin ‘Abbas -ui ^j). These prove that the Science of the 
Tradition (recording and compilation) had commenced during the very 
lifetime of the Holy Prophet *4* -a 1 J-») although transcription and 
compilation were not yet generally in vogue as the Arabs of the time 
were characterized by a strong memory which rendered formal transcri¬ 
ption of the Hadith unnecessary. Those particular persons who recorded 
the Ahadlth in this period did not do so as a compilatory effort but at 
random; nor were the compilations characterized by any order or scienti¬ 
fic presentation. The whole work was performed in a haphazard manner. 

Compilation of the Hadith and Hadrat ‘Umar bin Khattabr 

The second Pious Caliph, ‘Umar bin al-Khattab, thought for the 
first time about the compilation of the Ahadlth. He consulted the Com¬ 
panions and for full one month looked for an istikharah (a significant in¬ 
dication from Heaven.) However, for certain compelling reasons, he 
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decided that the matter should be kept in abeyance for some time. This 
shows that the idea of a complete book embodying the Hadith had 
already had its gestation during the Second Pious Caliph’s time. 


‘Umar Bin ‘Abd al-‘Aziz and Compilation of the Hadith 


The privilege of compiling a book on the Ahadlth was, however, 
reserved for the pious Umayyad Caliph, ‘Umar bin ‘Abd al-'Aziz, who 
was the mujaddid (Reformer) of his age during the second century A. H. 
He felt the urgency for compilation very seriously and in 99 A, H. sent 
an edict to all the officials of the Caliphate, especially at Madlnah, to 
cooperate in this sacred venture. 


‘Umar ibn 4 Abd at-*Aziz ( Rahmat - 
ultcLh *A!ayh) wrote to the officials of the 
different departments (of the Umayyad 
Caliphate) to collect all the available 
Ahadhh of the Holy Prophet {saltallaho 
4 alaihi wasallam ). (Path al-Barl) 




The First Phase of the Compilation of the Hadith 


Had rat ‘Umar Ibn ‘Abd a!-‘Aziz (*A* felt that the exigency 

of the'age demanded a standard collection of the Ahadith all the more, 
as the people of Arabia, separated in time from the Prophet’s age and 
its background, were losing, gradually, the memory of the Holy 
Prophet (pt-j J-) and his Tradition. He, therefore, thought it 

not only expedient but essential that a standard version of the collected 
Traditions should be issued, especially as the Hadith forms, next to the 
Qur’an, the strongest pillar of Muslim faith. The year 99 A. H. would, 
therefore, be etched on history and the mind of the mi Hat for all time 
to come as a_remarkable expository achievement. The Governor of 
Madlnah, Abu Bakr Bin Hazm, commenced the collection. But since 
the period of ‘Umar bin ‘A’bd al-‘Aziz’s Caliphate was very short, that 
is from 99 to 101 A. H., the collection could not be presented to him. 
Other scholars had also started collecting Traditions in compliance 
with the orders of‘Umar bin ‘Abd al-‘Aziz (*-U «ii The first book 

which resulted from these endeavours and reached the people was the 
one by Abu Shihab Zuhrl which was written during the reign of Hadrat 
‘Umar Ibn ‘Abd al-‘Aziz (<cU with muhaddithin in other cities 

following in his footsteps. The stature of these muhaddithin would be 
evident from their impressive names themselves: Ibn Jurayj at Makkah 
(died 150 A. H.), Imam Malik Ibn Anas and Muhammad Ibn Ishaq, the 
author of al-Maghazi (wars led by the Prophet -u* <j*i J^-) in Madlnah), 
Rab!‘ ibn Sabih,Sa‘Id ibn Abl'Arubah and Hammad ibn Salma hat Basrah, 
Sufyan Thawri at Kufah; Awza‘1 in Syria,"Mu‘ammar in Yemen, Layth 
ibn Sa‘d in Egypt, Haytham in Wasit, Jurayr Ibn ‘Abd al-Hamld in 
Rayy, and ‘Abd Allah ibn Mubaralc (died 181 A. H.) in Khurasan. 
Th is would suggest that the science of the Tradition effloresced during 
the end of the first and the beginning of the second century A. H., 
and continued down to the end of the second century A. H., as is 
proved by the date of the death of ‘Abd Allah ibn Mubarak. This 
represented the first phase of compilation, and only the al-Muwaitd of 
Imam Malik Ibn Anas is extant out of the many compilations of this 
period, which is characterized by two kinds of compilations of the 
Tradition: (i) those that have not taken cognizance of the isnad but in 
which every hadith, whether spurious or correct, has been mentioned. 
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and (ii) those that have reproduced the Ahadith with care, but where 
the first link in the transmissional chain has not been given due care, 1 
nor hujjat (proof) therefor demands linkage, historical, social and 
philosophical between the isnad. Therefore, the sound ( marfu. ‘) Ahadith 
were mixed with those that did not go to the first authority (mursal), 
those with discontinuous transmissional chain (munqati 1 ), the 
statements by the Companions and even the statements of the Tdbbin 
(called maqtW) and jurisprudence, as is evident from the Sani‘ of Imam 
Malik bin Anas. For the first three generations after the Holy Prophet 
J-») the extent of duration that had supervened was not too 
great, and the mursal and marfu* Ahadith were not segregated. This 
was the rationale of the three great Imams of Islamic jurisprudence. 
Imam Ahmad bin Hanbal, Abu Hantfah and Malik Bin Anas. For this 
very reason it was riot considered necessary to treat the mursal and the 
marfu ‘ Ahadith separately. Another reason for the absence of critical 
appraisal was the benefit which, it was thought, was to accrue from the 
Ahadith , whether mursal, marfu 1 or marfu'. It was, however, the founder 
ofthefourth Muslim school of jurisprudence, ImamShafiT, who submitted 
the mursal Ahadith to close examination; no one before him had 
questioned the veracity Of Such Ahadith. I bn Jarir Tabari has described 
that there was a consensus on this issue before the Imam’s time, but 
Hafiz ibn Hajar has not; upheld this view. He has mentioned names of 
two or three niuhaddnhitf fh r whom a general consensus on this issue is 
doubtful. But, all the same, the mention of two or three names only 
shows that there was a general agreement between the ulama and the 
community on this issue. In the event, it was Imam Shafi‘I who first 
questioned the authenticity of mursal Ahadith and has discussed this 
point in Al-Risalah , printed in the initial part of the Kitdh al-Um. 
This was a very important step forward in the Science of the Tradition 
and was taken up by succeeding muhaddithin. The muhaddiihin in general 
began to feel the necessity of subjecting the mursal Ahadith to the 
crucible of examination and the occurrence of marfu 1 - and mursal 
Ahadith began to tankle in their scrutinizing eyes, as in the Al-Muwatta 
of Imam Malik bin Anas. 

The Second Phase in the Compilation of the Tradition. 

Imam ShaftT’s new approach heralded what can be called the 
second era in the collection of the Traditions. It was felt that the 
marfu ‘ and mursal Ahadith should be distinguished from each other; so 
from the third century A. H. onwards a new era in compilation crys¬ 
tallized. The Ahadith collected during these times began to be 
differentiated. Such compilations, called the Musnads , are based upon 
the authority of the Companions of the Holy Prophet (f^-j -oL* 

Several Musnads were compiled during this period by leading muhaddithin 
in the major cities, e.g., those of ‘Ubayd Allah bin Musa in Kufah, 
Musaddad bin Masrahad in Basrah and Ya‘qub bin Shaybah Malik! in 
Egypt. The last named undertook such an extensive compilation that, 
were it to reach completion, it would run into 200 volumes. Similarly, 
Hafiz Hasan bin Ahmad bin Muhammad of Samarqand wrote his 
Musnad, which, on the authority of al-Dhahbi, incorporated 120,000 

'The Ahadith from the Companions who heard them from the Holy Prophet 
(\allallaho 'ataihi wa sallam) are called marfu'. The Ahadith in which the first Compan¬ 
ion who heard it from the Holy Prophet (sallallaho 'alaihi wa saltam) has not been 
mentioned by a Tabi‘1 is called mursal. A hadith with broken or discontinuous trans- 
miss ionat chain is munqati'. 
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Ahadith. The Musnad of Imam Ahmad bin Hanbal is a selection ot one 
hundred and forty thousand Ahadith out of a total of 1,750,000. He 
himself said about it; “Whichever hadith is not to be found in the 
Musnad is not a hadith at all.” Some muhaddithln criticised this state¬ 
ment, but what the Imam meant was that all the Ahadith which had 
been transmitted to his age had been incorporated in it. Of the four 
Imams, Shafi’I and Abu Hanlfah have also Musnads credited to their 
names, but they were probably written by others. The Musnad of Ahmad 
is also not wholly written in Imam Hanbal’s hand; he only prepared 
the draft which was faired out by his*son, - Abd Allah bin Ahmad bin 
Hanbal. In the event, of the different Musnads, only that of Imam 
Hanbal enjoyed wide circulation. Others have been mentioned only in 
Historical treatises. While the marf and non-marfu* Ahadith were 
separated from each other in this age, what still perplexed the muhad- 
dithin was the presence of the unsound Ahadith side by side with the 
sound ones. In the Musnad of Imam Hanbal, the Sahih (sound), has an 
(fair), and da'if (unsound) Ahadith occur indiscriminately alongside 
one another. No work which separates these kinds of Ahadith is to be 
found in the second era of the compilation of the Traditions, one 
which could be followed safely, and it became necessary that the marfu ' 
Ahadith should be collected. Here, too, deduction and induction should 
be the guiding factors and only those marfu* Traditions that admit of 
unquestionable veracity, should be included. 

The Third Phase in the Compilation of the Tradition 

The third century A. H. witnessed development of the Science of 
the Tradition along these lines. Its first exponent is Bukhari from whose 
hands appeared a book that would last for ever. Later on, Muslim 
followed this up and wrote the Sahih Muslim. The general opinion of 
scholars and the unvnah about these books is that they are the Sahihayn, 
that is, the two authentic compilations of Traditions. Other compila¬ 
tions also came forth based on the five principles illustrated above. 
One question that might be asked at this stage could be : if the Sahih 
Bukhari also embodies the Traditions that are mursal, and on the 
authority of the Tdbi'in, then what is the difference between the Sahih 
Bukhari and the works of the first era? The answer to this would be 
that Bukhari has not mixed up the marfu * and non-mar/w‘ as in the 
Minvalid but included the latter type of Ahadith incidentally in the cap¬ 
tions of the various chapters. But if once or twice he has done so, it 
has been done as a matter of form and not deliberately. Imam 
Muslim has been even more careful in this regard. He has scrupulously 
avoided non -marfu 1 Ahadith, so much so that he has not even fixed any 
title and tabulated marfu * Ahadith by keeping some heading in view. 
Thus, both Bukhari and Muslim have rendered a signal service to the 
Science of the Tradition. In the Tafhim al-Ilahiyah, Shah Wall Allah 
writes; 

In my view, the most deserving of the title of the mujaddid (Reno¬ 
vator of religion) are Imam Bukhari and Imam Muslim. 

Incentive to Compile the Sahih 

Bukhari was led to the writing of the Sahih Bukhari by one of his 
teachers. Ishaq bin Rahwayh, who, while addressing the whole class of 
his pupils, said : “fA-j -II A\ Jj-j L- \j**sx* jJ” “Would 
that one of you prepare a concise and sound collection of Prophet’s 
Sunnah”. 
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This proved to be an incentive to Bukhari to collect the authentic 
Ahadtth of the Prophet and he became fully conscious of the need to 
undertake such a compilation. He also had dreams which hinted at the 
necessity of the Sahih Bukhari. Tn one of his dreams, Bukhari saw 
himself driving off flies from the sacred countenance of the Holy 
Prophet (J-j -III with a whisk—which on interpretation meant 
that specious and fabricated Ahadlth had collected like flies round 
the Holy Prophet (jd-j -uu ■*! J**) and had to be driven off; a collection 
relinquishing these spurious Ahadlth should be undertaken. Al-Jami ‘ al- 
Sahth is the magnum opus of Bukhari and he has been conferred the 
honorific title of “Amfr al-Muminln fi al-Hadlth”, that is, “Commander 
of the Faithful in Hadith ” because of it. 

A Brief Survey of the Book 

Bukhari compiled the book by reproducing a selection of the 
Ahadlth out of the six hundred thousand which he remembered. Every 
hadith he has reproduced bespeaks his utmost vigilance, care, and 
scrupulousness. His procedure was to examine every hadith as to its 
soundness, to take a bath, and to offer two rak'at of prayer for divine 
monition before he could decide if the hadith should be entered into 
the Sahih Bukhari. In all, the book took sixteen years to complete. 
Shaykh al-Hind Maw Jana Mahmud al-Hasan (-uu ^ **»)) says that 
Bukhari fasted all along when* writing the book and kept the fast in 
such a way that even his household members did not know about it. 
The food sent to him from home was distributed among the indigent, 
Sulayman bin Da'ud Harawl has quoted an authority, close to Bukhari, 
as having said that he compiled the work in Makkah, and committed 
to writing the headings of the chapters in between the pulpit of the 
Holy Prophet *-Le Jti J^>) and his mausoleum. This statement pro¬ 
bably means that he commenced the compilation at Makkah, as it is 
obvious that he did not stay in Makkah for sixteen years, or that he 
finally prepared the draft at Makkah, and then, on reaching Madlnah, 
faired out the captions and collected the Ahadlth. Those who read the 
book directly from Bukhari numbered ninety thousand and his own shaykhs 
came to one thousand and eighty Bukhari has been very liberal in this 
regard and has taken recourse to every aspect of science of the Tradition 
and other fields of knowledge. Wakr has said: -L.U uu. 'll’’ 

jt. .a <>* “No one can become a scholar till he 

learns from those above him, less than him, and equal to him.” A like 
statement is attributed to Bukhari also and he acted accordingly ; 
he has even taken a few narrations from his pupil, TirmidhI. The 
latter took great pride in this and mentioned it in his book on several 
occasions. Hafiz ibn Hajar has referred to the dream of Abu Zayd 
MarwazI: “I was asleep between Ruht 1 and Maqam * 2 . I saw the Holy 
Prophet -U* .Jil appear and heard him say : ‘O Abu Zayd, how 
long wilt thou go on teaching ShafiTs book and not mine?’ I asked : 
‘which book is that, my Lord ?’ The Holy Prophet aL- 
said : ‘Jami £ Muhammad bin Isma‘11 al-Bukharl.’ ” 

Works by Muhammad bin Ismail Bukhari 

The Sahih Bukhari is, undoubtedly, Imam Bukhari’s magnum 
opus. But in addition to this major work he has authored some 23 
significant works which are as follows:— 


*The Black Stone at Makkah called Rukrt-i-Yamdnh 

2 The place where the Prophet Ibr5.h i tn ('Alayhi al-saldm) prayed. 
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1. Qadaya al-Sahabah \va al-Tabbin (Judgments by the Compa¬ 
nions* and their Successors). Bukhari is on record as having 
said that he was only eighteen years old when he wrote this 
book. This was in the year 212 A.H. 

2. Al - Tarikh al-kahlr (Major Chronicle). This work succeeded the 

first when Bukhari was of the same age. It was written be¬ 
tween the Hajar al-Sa‘adat and the pulpit of the Holy Prophet 
( iT Uj u* jji J*) about which place the Holy' Prophet 
(fd-j *4* <i>i said: ^ ^ (The 

place between my house and the pulpit is a garden out of the 
gardens of Paradise.) Bukhari used to say about this work 
that all the names mentioned therein were fully embossed on 
his memory and with each name he could associate the specific 
incidents or circumstances, but he did not dilate upon them, 
in which case the book would have become a compendium, 
and not a book. 

When Bukhari’s teacher, Ishaq bin Rah way h, saw the 
book, he called on Amir ‘Abd Allah bin Tahir Khurasan! and 
said : “b*- Vi i*|i” (O Amir, shall I not show you a 
magical work ?) Amir ‘Abd Allah expressed great surprise 
over the work. 

In this work, Bukhari has arranged the entries in alpha¬ 
betical order with regard to the Companions, the generation 
next to that of the Companions {tabVin) and the third gene¬ 
ration ( taba ‘ 1 abb in) as well as the narrators of the Traditions. 
If members of this transmissional chain, bearing the same 
names, have had to be described, the alphabetical precedence 
is according to their patronyms. Where the patronym is not 
traceable, Bukhari has put down the hadith at the end, 
under a heading which means “from the common talk of 
people”. In some parts the Ahadith have been critically 
examined. He completed this book near the mausoleum of 
the Holy Prophet (^j *4* J-) without the aid of a lamp, 

in the moonlight. Dai’rat al-Ma‘arif, Hyderabad (India) has 
published this book in parts. 

3. Ai-Adab al-Mufrad (Unique Morality). This is a unique work 
on the ethical content of the Holy Prophet’s life, ascribed to 
Bukhari by Ahmad bin Muhammad bin Jalil al-Bazaz. It has 
been translated into Persian by Nawab Siddiq Hasan Khan and 
published at Agra. Its Urdu translation has "been published 
from different places. 

4. Al-Tafsir al-Kabir (The Major Exegesis). Hafiz ibn Hajar in 
the Bab Slratihi wa Manaqibihl (The Chapter on Sir at and 
Virtues) has quoted on Warraq‘s authority that the latter saw 
Bukhari inditing the book, and he (Bukhari) appeared to be 
tired. 

5. Al-TarTkh al-Awsat (History of the Middle Period). This 
work has been attributed to Bukhari by ! Abd Allah bin 
Ahmad bin ‘Abd al-Salam al-Khaffaf and Abu Muhammad 
Zanjuyah bin Muhammad al-Tbad. 
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6. Al-Jami* al-Kabir (The Major Collection). This is also a 
work of Bukhari on the Science of the Tradition. Hafiz ibn 
Kathlr copied the whole book himself. 

7. Asann al-Sahabah (Names of the Companions). The first book 
on this crucial subject has come from the pen of Bukhari, 
after whom ‘AHamah ibn ‘Abd al-Birr, Hafiz ibn Hajar and 
others have written on the subject. In his Mujim al-Sahabah 
(Alphabetical Encyclopaedia of the Companions), Abu ai- 
Qasim Bughwi has’copied some portions from this book also. 

8. Kitab al-Mahsut (The Encyclopaedia). This book has been 
attributed to Bukhari by Fahlb bin Salim. 

9. Al-Jdmi‘ al-Saghir fi al-Badlth (A Short Collection of the 
Ahadith). This has been attributed by ‘Abd Allah bin Muham¬ 
mad al-Ashqar to Bukhari. Hafiz ibn Hajar has included it 
among the extant works of Bukhari and copied it. 1 

10. Birr al-Walidain (The Piety of Parents). Hafiz ibn Hajar claims 
this to be one of the books by Bukhari, but its MS has not 
been traced so far. 

11. Kitab al-Kuni (The Book of Patronyms). Muslim and NisaT 
have also written on this subject after Bukhari under the same 
title. Hakim Abu Ahmad copied material for his books from 
this work. Shaykh Shams al-Din Dhahbl says that the most 
detailed work on the subject is by Nisai after whom Hakim, 
benefiting from his work, brought the work to fourteen 
volumes. Dhahbl holds this work to be very important, but 
what prevents posterity to benefit from this work is the 
fact that the entries were not alphabetically arranged. Dhahbl 
says that he abridged the work and rearranged it in alpha¬ 
betical order, calling the book, Al-Muqiani fi Sard al-Kuni' 
(Possessed by Eloquence in the Selection and Narration of 
Patronyms). 

12. Kitab at-Riqaq. This book has been ascribed to Bukhari by the 

author of the Kashf al-Zanun and what has been said about it 
amounts only to this : ,> l3^ ji (The 

Kitab at-Riqaq is by Bukhari and is a book on the tiadith .) 

13. Al-Tarikh al-Saghir (A Short History). This book has been 
arranged chronologically, and having given the names of the 
scholars who died in a particular year, proceeds to discuss the 
succeeding ones. This work has been attributed to Bukhari 
by ‘Abd Allah bin ‘Abd al-Rahman al-Ashqar. Al-Tarikh al- 
Saghir has since been published at Allahabad. 

14. Al-Musnad al-Kabir (The Great Collection of Ahadith). In the 
Kashf al-Zanun reference has been made to this work on the 
authority of Nuwayri. Farbari has also mentioned this work. 
Ibn Mulqan in his Shark Tawdih has quoted Abu S‘ad Isma‘Il 
bin Abi al-Qasim al-Bushanji for the statement of Bukhari to 

•From the notes on Shat al-Bukhan (The Life of Bukhari) it seems that the in¬ 
tact MS of Al-Tarikh al-Awsat and the MS written by Heifiz ibn Hajar of Al-Jami' al- 
Kabir along with the As3mi al-Sahabah and the Jdmt' al-Saghb were in the library of 
the University of Berlin before World War II. 
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the effect that he had written a work embodying one hundred 
thousand Ahadlth , but neither has described the name of the 
book. It is quite possible that they might have expressed 
their opinion about it. 

15. Kitab al-Wahdan. Books on the same subject and bearing 
identical titles have been written by Bukhari, Muslim, and 
Nisai, but Bukhari’s book enjoys chronological precedence 
wherein he has described the Companions who have been 
credited with Hadlth only. Al-Wahdan of Imam Muslim and 
Nisai has been published from Agra. 

16. Kitab al-Ashribah. This work has been described by Dar Qutnl 
in al-Mu'talif wa al-Mukhtalif. 

17. Khalqu Af'alal-'Ibad (The Genesis of the Acts of Man). After 
his controversy with Imam DhuhIT on the question of the 
Qur’an being created or not, he took up writing on the subject 
and rebutted false beliefs in the manner of muhaddithTn. The 
book has been printed. 

18. Kitab al-Fawai'd (The Book of Benefits). TirmidhI has mentioned 
it in the Kitab al-Manaqib. 

19. Kitab al-Hibah (The Book of Endowments). Tbn a 1-Mubarak 
and WakP ibn Jarah have written books by this name too, 
but Wakl‘ has incorporated only two and Ibn al-Mubarak 
only five authentic Ahddith. The scribe employed by Bukhari, 
Muhammad bin Abl Hatim, has mentioned this book by 
Bukhari which contains about 500 Ahddith. 

20. Juzu ’ al-Qir'at Khalf aUImam (Recitation of the Qur’an behind 
the Imam by the Congregation), wherein Bukhari discusses 
the subject of the recitation of the Qur’an in the light of 
Tradition and Sunnah. This treatise has been printed in 
Egypt. 

21. Rafa‘ al-Yadain (Raising of Both Hands). This book has been 
ascribed to Bukhari by his pupil, Mahmud bin Ishaq al- 
Khaza‘1. 

22. Kitab ql-Du'afa at-Saghir (Book of the Unauthentic Narra¬ 
tors). Adam bin Musa Jufari, Abu J‘afar bin Sa‘Id, and Abu 
al-Bashar Muhammad bin Ahmad Dulabi r*4*~j). have 
mentioned this work as that of Bukhari. The unauthentic Ahddith 
have been given in alphabetical order. The book has been 
printed by Dar al-Ma‘arif, Azamgarh. 

23. Kitab al- l Ilal. This book serves as an introduction to the 
innate gift of inductive capability and the unique individuality 
of approach in respect of the circumstances pertaining to the 
Tradition. The transmissional chain up to Bukhari is as 
follows:— 

Ibn Mandah on the authority of Muhammad bin‘Abd 
Allah bin Hamdun on the authority of Abl Muhammad 
‘Abd Allah bin Al-Sharafi on the authority of Imam 
Bukhari. 
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The Juridical School Followed by Bukhari 

Taj al-Din Sibki in his Tabaqat al-ShafHyah (Chronicles of the 
Shafi‘1 Madhhab) has counted Bukhari as a Shafiite, but this assumption 
is based on the fact that books by Bukhari such as Rafa‘ Yadain and 
Qira’t Khalf al-Imam conform to ShafiTs views. Shafiite scholars like 
KarabTsi, Abu Thawr, and Z'afrani recited many a Hadlth to Bukhari 
and he had benefited in jurisprudence from Hamidl, all pupils of Imam 
Shafi‘7. For this reason Bukhari has been called a Shafiite, On the other 
hand, we have Bukhari’s statement that he called on Imam Ahmad bin 
Hanbal eight times and Abu Al-Hasan ibn Al-‘Iraqi, because of this, 
claims him to be a Hanbalite. We liave already stated that Imam Ahmad 
bin Hanbal was grieved at the departure of Bukhari from Baghdad, and was 
rather hesitant in letting him go. We can, however, claim that his 
approach is compounded of a leaven derived from both. As a pupil of 
Ishaq bin Rahwayh, he can be regarded as a Hanafite too. Then, on 
many a problem, he has supported Imam AbU Hanifah against Imam 
Shafii. He has, thus, recorded differences with Both the Hanafite and 
Shafiite schools, and, like an independent-minded person who does 
not leave premises unquestioned, he was not bound by a single madhhab 
but had his own interpretive approach. 

Imam Bukhari And Imam Abu Hanifah 

In the Jami‘ al-Sahih, Bukhari has criticised Imam Abu Hanifah 
at different places, particularly In the Kitdb al-Hiyal (The Book of 
Stratagems) and the Kitdb al-lkrah (The Book of Indictment). It is 
likewise true that there was some intellectual disputation between the 
famous Hanafite of his time, Abu Hafs Kablr and Bukhari, but it 
would be'questioning Bukhari’s intellectual integrity to hold it to be at 
the heart of these criticisms. What probably is nearer the truth is that 
Bukhari has criticised the Hanafite approach as it reached him on the 
basis of nothing but what he thought was the best. For us, both the 
Imams are worthy of respect. To respect one and to adversely criticise 
the other has been the approach of a mental deviate, and an objective 
scholar should avoid this scrupulously. Each Imam has his own 
detractors and these distractive remarks occur in the works arrayed 
against them. Imam Malik was severely criticised by Ibn Abl Dha’b. 
Imam Shafi‘1 was argued against by Yahya bin Mu'in and Imam Abu 
Hanifah by Sufyan Thawri. Taj a!-DIn Sibki writes in his book: “There is 
hardly any Imam who has not been criticised”. If, on the basis of the 
strictures, we turn away from the Imam, then from whom shall we 
learn the religion of Islam? 

Such Imams as are universally admired and respected do not lose 
anything if the spears of animus and deliberate distractions are directed 
at them; their greatness remains unshaken. Nevertheless, we might 
say that each Imam would be regarded great in his own field. If an 
Imam has achieved the status of a pontiff in his own field, he would 
not enjoy an equivalent status in other fields. To take the case of 
Imam Ghazall, he is a master without peer in scholasticism, jurispru¬ 
dence, tasawwuf (Muslim mysticism), and in esoterism, but he does not 
enjoy the same degree of undisputed authority with regard to the 
Hadith . Thus, in Ihya aI-‘Ulum (The Revival of Knowledge), Ghazall 
has quoted Akadlth which the later exegesists claimed as not having 
undisputed authority, and, therefore, as a muhaddith , he does not enjoy 
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the same rank. Shaykh Ahmad Sirhindl (Mujaddid Alf Than!) has 
particularly directed to keep in view their respective positions. A 
disciple once cited an authority to show that a well-known scholar had 
acted in a particular manner on a certain occasion. Shaykh Ahmad 
replied in writing: j o*-^ 1 J-s j -u~ u 

“jjU ^ yj (In this matter Junayd and Sliibli are out of place. 

Here we should place (reliance) upon Muhammad bin Al-Hasan 
ShaybanT and Muhammad bin Idris Shafi‘T.) 

On this analogy we accord the rank of Imam to Bukhari in the 
Science of the Tradition and to Abu Hanlfah in Muslim jurisprudence. 
It is a characteristic of Shah Wall Allah’s school that it eschews the 
antagonistic approach, and believes that each Imam has his own 
speciality and a rank in his own field, and we consider the soundness 
of the statement with respect to his specific discipline. Nevertheless, 
we accord respect to all of them. 

The Piety of Bukhari 

It has been mentioned earlier that Bukhari’s father had left 
him considerable wealth but he spent most of it for the sacred 
purpose of acquiring knowledge. Sometimes during his journeys, he 
was so overcome by starvation that he had to resort to eating raw 
vegetation. There is one incident that would broadly indicate 
Bukhari’s staunch austerity, soundness of intention, and truthfulness. 
He was presented with some gifts. A trader called on him and offered 
5,000 dirhams for them. Bukhari said he would ponder over the matter 
and let him know the next day, but he had already decided to dispose 
of the goods for that amount. In the meantime, another merchant 
called on him and doubled the bid. It is obvious that according to no 
juristic criterion was Bukhari committed to the transaction since he 
had not, verbally or in writing, bound himself to the first merchant, but 
he, nevertheless, told the second merchant that, although no contract 
had been entered into, he had already decided in his heart to accept 
the first merchant’s offer and could not, therefore, entertain the second 
higher bid. 

A Subtle Point 

Actions of a sort arise merely by one’s intending them, although, 
until and unless they are performed, juristic principles do not apply to 
them. God being Omniscient and cognisant of all things, ever so hidden, 
even these impalpable acts have an entity. An embryo lying hidden in 
the mother’s womb will not be governed by human laws, though it is all 
the same a living being. On this subtle reasoning, Bukhari saved himself 
from being a liar in the eyes of God, although his intention was not 
known to the people. No doubt, God had graced him with a remarkable 
insight into piety. 

The Hanbalite Shaykh, Ibn ‘Aqll, in the Badai * al-FawaVd (The 
Rare Benefits), says that the acceptance of gift by someone in a 
state of euphoria, excessive joy, pensiveness, or excessive grief should 
not be accepted by the pious, since the giver is not in a balanced state 
of mind, and later on he may repent of having lavished a gift that he 
would not have done in a norma! state. But, on the other hand, from 
the legal viewpoint the acceptance of such a gift is permitted. This 
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should bring out the distinction between the legal and the pious appro¬ 
aches towards life. Shaykh Farid al-Dln ‘Attar, the famous Persian 
mystic poet, has quoted the example of an ascetic who had had no 
food for days together and could not, therefore, mask the effects of 
starvation. One of his disciples guessed the situation and left the 
assembly to bring food for him. And when presented, the divine 
politely refused it. The disciple said, “Sir, the food is clean; it has not 
been tainted with ill-acquired money or obtained through doubtful 
means.” The divine said in reply, “This, my son, is not the reason for 
my inability to accept the food. The fact is that the moment you left 
the assembly, I was conscious that you would bring the food and had 
a curiosity to peep ( ishraf ) into it. Has it not been said in the Hadlth 
that what has been obtained through ishraf is not blessed? I cannot, 
therefore, accept the food.” The disciple was possessed of a very sharp 
mind. He collected the food, went a little distance, and brought it 
back saying: “Th e ishraf has been cancelled. Please do accept the 
food now.” The divine was very highly pleased with the presence of 
mind possessed by his disciple and accepted the food. The company 
of the pious is a great blessing and one gets faith, steadfastness, piety 
and continence from such company. The discipleship of the pious has 
been enjoined thus: 


O you that are of faith 1 Fear God 
and be in the company of the truthful. 

(Qur’an, 9:119) 




Bukhari was offering prayers when a wasp made an entry into his 
clothes and stung him at eleven places. Bukhari continued with his 
prayers and only after having completed the full complement of the 
rabat , asked his servant to see what had stung him. Then, on an 
examination of his shirt, it was found that he had been stung at eleven 
places. A similar occurrence has been described about Imam Malik bin 
Anas, who was teaching the Hadlth. A scorpion having entered his 
shirt had stung him. The Imam did not care about it and completed 
the lecture as usual with all the due respect and regard. With each 
sting by the scorpion, the Imam’s facial expression underwent a change; 
nevertheless, he bore the stings. At the end of the lecture he asked 
one of the pupils to look inside the shirt; seventeen stings were dis¬ 
covered. The students asked him as to why he had borne all this 
harassment. The Imam’s reply was that he thought it to be against 
decorum to look elsewhere during the Hadlth course. This was, in fact 
Malik’s reflection of the respect he accorded to the Hadlth. He always 
had a bath before undertaking lectures on the Ahadlth , sprayed his 
clothes with scent, and took his seat with utmost devotion and attention 
befoie his pupils. 

Similarity between Imam Bukhari and Imam Malik 

Abu Mas‘ab has claimed that Bukhari enjoys a rank higher than 
Imam Ibn Hanbal in jurisprudence. One of his pupils, when he heard 
this statement, could not but express his amazement. Abu Mas‘ab’s 
rejoinder to this was: “Why do you express surprise over this? I should 
go rather further and say that, if you compare Bukhari and Malik, you 
would find them bearing considerable resemblance.” The Abbasid 
Caliph, Harun al-Rashld, held Malik in high esteem and presented him¬ 
self before him along with his sons, Amin and Mamun, and requested 
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him to read passages from Al-Muwatta. Malik’s way of teaching did 
not agree with the method that the teacher should read out and students 
should listen; he followed the opposite course, although at times he, 
as an exception, did recite himself also. Thus, he recited 500 Ahadith 
before Imam Muhammad bin al-Hasan, companion of Abl Hanifah: this was 
the peculiarity of Imam Muhammad’s way of teaching. Malik refused to 
accede to the Caliph’s request and said: “You should read and I shall 
listen.” The Caliph read as desired by Malik. The latter also rejected 
the Caliph’s request that impartation of the knowledge of the 
Hadith should exclude others, as in theological teaching, if the com¬ 
monalty is excluded, the elite will not also gain much. Malik accorded 
such a 'high degree of respect to the Hadith that he did not even care 
for the Caliph. 

A similar incident befell Bukhari, when he was returning, after a 
long journey, to Bukhara. When the people of Bukhara learned of his 
coming, they made arrangements to accord him a befitting welcome. 
Arcades and festoons over long distances were set up. When people 
surged forth by thousands to welcome him, the Governor of Bukhara, 
Khalid bin Muhammad Dhuhll, himself bade the Imam welcome back 
home, and comported himself very courteously in his presence. Students 
gathered round Bukhari when he began to lecture on the Traditions in 
the mosque. The Governor requested Bukhari to teach his sons the 
science of the Traditions in the gubernatorial residence. Bukhari 
refused outright, saying that if his sons wanted to learn the Tradition, 
they should do so in the mosque. The Governor agreed, but then 
stipulated that his sons should be taught separately, Bukhari turned 
down this suggestion also and said that insofar as the teaching of the 
Hadith is concerned, there is no distinction observable between the high 
and the low. This infuriated the Governor and he began to harass 
Bukhari. When the cup of patience overflowed, Bukhari cursed him. 
The curse was so effective that within a month the Governor’s face was 
blackened and, mounted on a donkey, he was made to ride round 
the city. 

Acceptance of Prayer 

Historians have claimed that only twice did Bukhari pray and at 
both times his prayers were immediately graced by Divine Acceptance. 
He never again prayed for any special purpose and said that such 
acceptance of prayer is tantamount to deriving gains from one’s 
virtuous deeds and he did not like such gains. 

Three scholars in the tradition of Shah Wall Allah are outstand¬ 
ing: Shah ‘Abd Al-'AzIz, Mawlana Muhammad Ya'qub and Mawlana 
Sayyid Anwar Shah. Mawlana Muhammad Ya'qub was the first head 
teacher at the Dar al-'Ulum and was’the Shaykh al-Hadlth (Head of the 
Department of Tradition), He possessed considerable command over 
the disciplines current in his time, so much so that he was an expert 
even in music. He was a visionary in outlook and, during the course of 
his lectures, often used to describe his own intuitive experience. He 
said he had prayed to God Almighty not to vouchsafe pre-visions 
to him, since whatever would be made apparent to him, he would dis¬ 
close to others. He said : “lam not one to bless anyone but I can harm 
some people by cursing.” That is to say, his curse would have its effect 
by being accepted and he, therefore, scrupulously avoided it. 
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Bukhari’s Poetry 

The pillar on which Bukhari’s greatness rests is in the field of the 
science of the Tradition. Many tributes paid to him by the succeeding 
generations of MuhaddithTn would be impossible to reproduce here. 
Suffice it to say that he is held to be the last word in theological 
disquisitions and disputations ; he has been conferred the title of the 
Sayyid al-Fiqh and the most scholarly of Muhaddithin have acclaimed 
him as their mentor. What greater tribute could have been possible 
for him than that he should have been asked by his own teachers to 
correct their works ? With the trail of all this behind him. he has also 
composed extempore verses. His prose writing is characterized by total 
command over the language ; nonetheless his verses also deserve con¬ 
sideration, and some of them have been quoted by Abu *Abd Allah Al- 
Hakim in his History : 




When you are free ponder over the blessings poured upon you 
by prayers, for it is but possible that you may die any moment. 





I saw many people who enjoyed enviable health and 
puissance in life suddenly pounced upon by death. 


Taj al-Dln Sibki has copied in his famous Tabaqat-i-Kubra (The 
Chronicles of the Great) the following two verses by Bukhari: 




The purposeless ones are like cattle, unaware of their Here¬ 
after; they are at last taken to the abattoir and slaughtered. 








Comport yourself towards others politely and affably, 
and be not like a dog that barks all the time. 


The learned are more sensitive than the others towards their 
fellow-scholars’ lives, and, when one such scholar dies, their life 
becomes a pall of gloom. This sensitivity declines in a society where 
wealth takes the place of scholarship and, in general, it is insensitive 
towards such happenings. When Hafiz ‘Abd al-Rahman died, Bukhari 
came out spontaneously with the co'uplet: 


ISifflsgras 



If you outlive them, you will have to sustain the sorrow of the death 
of ali your friends ; your life, therefore, will be a sorrowful thing. 


The poetry of Bukhari is, by and large, admonitory. The verses 
quoted above indicate the taste of Bukhari. His verses often have 
death as the axis of thought and the Hereafter also always, directly 
or indirectly, ebbs out of his poetry. 
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Bukhari's Life at Nishapur 

Because of his renown, a great man has many enemies who are 
jealous of his attainment, as they are consumed by a feeling of inferio¬ 
rity. Even the great ones are not immune from it. When Imam al- 
Haramayn, the teacher of Ghazalt, felt that his pupil’s reputation was 
ou'stripping his own, he became envious and tried to traduce Ghaz&ll 
but his efforts bore no success. GhazalFs greatness soared upwards and 
upwards, remained untarnished and reached the heights for which he 
was destined, 

A similar incident occurred also in the life of Bukhari. In 250 A.H. 
he went to Nishapur, where a rousing welcome was given to him by all 
and sundry. He was welcomed in person by Imam Dhuhli who was the 
most prominent scholar of t he city at the time. When Bukhari arranged a 
lecture on the Science of the Tradition, the whole city flocked to listen 
to him. He had gained so much in fame that even Imam Muslim of 
Nishapur who enjoyed the status of an Imam in the field, became his 
pupil and a very devoted and affectionate one at that. Hafiz ibn Hajar, in 
the Fath al-BarT , has mentioned an incident which is as fol!ows:*Muslim 
regarded the haclith on “group atonement” in his book (the Safa7i) as unim¬ 
peachable and considered his own induction about it as absolutely correct. 
He presented this authority before Bukhari and asked: “Is there a more 
reliable authority on it?” Bukhari replied : “It is good but ma'lul .” A 
ma'lul hadiih is one that contains a hidden defect ascertainable by scho¬ 
lars of the Tradition alone. Muslim was rather surprised and asked about 
the ‘Mai (flaw) present in it. Bukhari pointed it out and Muslim was 
amazed at Bukhari’s depth of knowledge, and spontaneously kissed his 
forehead and hand, said: “>-^j J-iT “Please permit me to kiss your 
feet.” 


From that time onwards Muslim began to address Bukhari as 
ustadh al-ustadh (master of masters), yd Sayyid al-Muhadditfun (O 
Chief of the Muhaddiihin\) and Tabib al-Hadith fi ‘ilalihi (The Reme- 
dier of Traditions in their discrepancies). This is the same Muslim who 
earlier, while discussing a controversial point in the prolegomena of 
the Sahih Muslim with regard to the principles of Tradition, had 
passed stringent remarks on Bukhari and later came to acknowledge 
him as his master and began to hold him in such high esteem. This is 
but the way of the noble people. Whatever the lapse or the excess 
committed, it should be dispelled in this world, and nothing should be 
answered for in the Hereafter. When such persons reach Paradise, the 
following words of the Qur’an would apply to them: 




And We remove whatever rancour may be in their breasts. As 
brethren, face to face, (they rest) on couches raised, (Qur’an 15:47) 


Muhammad bin Abi Bakr, the son of the first Pious Caliph, 
underwent a similar experience. He led a group of rebels from Egypt 
against the third Pious Caliph, Hadrat ‘Uthman bin ‘Affan. He besieged 
the Caliph’s house, forcibly entered it, and caught hold of the beard of 
that noble Caliph. But the preliminaries of his punishment in this 
world were provided in the battle of Jhe Jamal. When an arrow hit 
the leg of the camel on which Hadrat ‘Ayishah was mounted, it began 
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to waver and was about to fall down. The litter of Hadrat ‘Ayishah 
loosened, and Muhammad ibn Abi Bakr, lest the litter fall to the ground, 
propped it with his hands, but his hands touched the sacred body 
of the Umm al-Muminin who thought that it was an enemy’s hand. 
She spontaneously came out with a curse: “May the hand that extended 
towards the haram-i-NabawI (Prophet’s wife) burn out!” Muhammad bin 
Abi Bakr said : “I am your brother Muhammad.” Hadrat ‘Ayishah 
said: “Whatever I have said shall happen.” And during the Umayyad 
regime Muhammad bin Abi Bakr was flayed, his skin was stuffed with 
straw, and set afire. Thus was the punishment for the crime which he 
had committed against one of the noblest of human beings, ‘Uthman 
bin ‘Affan, awarded on earth. On the same analogy Muslim 
atoned for his strictures against Bukhari by means of the affection and 
regard he developed for him. 

There is still another incident that points to Muslim’s affection 
and regard for Bukhari. When Bukhari was coming to Nishapur, 
Muhammad bin Yahya Dhuhll had asked people to abstain from put¬ 
ting questions on an academic matter. But man becomes more and 
more avid for what is forbidden. Hence a person front amongst those 
who had come to attend his lectures on the Tradition asked hint about 
the Qur'an being created or not. Thinking that the answer he would give 
wotdd not be easily understood by the people in general, Bukhari at first 
tried to avoid replying the question. That person again came forward 
with the same question. Bukhari then replied : ui*iT> UJUT UiiuT” 

“Our words are our acts and our acts are the created ones.” 

This sentence is obviously in consonance with the Sunnite creed 
but the community of the people, as Bukhari had rightly guessed, fell 
a prey to misunderstanding and stirred up great mischief against him. 
Seeking the refuge of the words employed by Bukhari, some jealous 
of him began to propagate that he regarded the Qur’an as created 
(hadith) which necessitates contingency ( huduth ), a credo of the Mu‘tazi- 
lites. This propaganda intensified the misunderstanding against him, 
despite his having categorically stated that anyone who attributes this 
belief to him is a patent liar, a traducer, and slanderer, 

Bukhari’s increassing influence in Nishapur and the ever increa¬ 
sing number of people who attended his lectures, adding to his renown, 
was already' rankling in the minds of a group of scholars in the city. 
This coterie began to defame him, so much so that Shaykh Muhammad 
bin Yahya Dhuhll had to say that anyone desirous of attending his lec¬ 
tures on the Hadith should not attend Bukhari’s lectures. When Muslim 
heard this, he collected the Ahadith he had copied from Dhuhll, and 
handing them over to him, said, “These Akadith I had collected from 
you and am returning them. From now on I shall not quote any 
Hadith on your authority. I can leave you but not Bukhari.” This 
shows how much regard Muslim had for Bukhari because of which he 
gave up all mention of Dhuhll from then onwards. Muslim has not 
narrated any Hadith on the authority of Dhuhll in his Sahih. Neverthe¬ 
less, Bukhari, for whose sake Muslim had stopped reporting from 
Muhammad bin Yahya, has cited some Ahadith from Dhuhll, although 
they are cited in a rather vague manner. Sometimes he says “-u* 
“Muhammad has narrated to me” and at others “On the authority of 
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Muhammad bin Khalid.” It thus becomes difficult for most people to 
determine who is the narrator, since Dhuhll is known more as Muham¬ 
mad bin Yahya bin Khalid. Some persons asked Bukhari: “When 
Muhammad bin Yahya criticizes you, why do you cite his narrations?” 
He replied: “Just because he criticizes me 1 cannot omit the Ahadith 
he has narrated.” Perhaps the reason for Bukhari’s round-about refe¬ 
rence to Yahya might be that the attribution of a narrator to a con¬ 
noisseur is almost tantamount to confirmation and acceptance of his 
criticism. However, Dhuhli’s animus against Bukhari kept on becoming 
more and more virulent till at last, pressed hard by the hostility of 
Muhammad bin Yahya and other antagonists, the Imam had to leave 
Nish a pur. 

Tolerance 

A unique excellence of Imam Bukhari was that he was for from 
being bigoted. When we study his collection of the Ahadith, we find many 
whose narrators were against Ahl-e-Sunnat. 1 mam Bukhari never felt any 
scruples in reporting on their authority. 

Simplicity and Contentment 

Imam Bukhari (-4* never wished, during his whole life, that 

he should derive benefit from the generosity and munificence of any 
king or noble. He had many opportunities of getting stipends 
but he never availed of them. He contented himself with whatever he 
got from his worthy father as legacy and met his needs by the scanty 
earnings from trade. 1 
Humility 

There are very few persons who wer^ lucky enough to achieve so 
much renown as he did. He had the felicity of seeing his renown with 
his own eyes, in spite of this, he did not feel it derogatory to his 
dignity that he should inquire from the most ordinary person about the 
thing he did not know. In the long list of his teachers we find the 
names of even his class-fellows and equals in age. 

Exercise 

Imam Bukhari was very fond of physical exercise. He was 
expert in horse-riding and so skilled in archery that he always hit the 
bull’s eye. 

Austere Living 

Imam Bukhari was not a wordly-minded person. His life was 
extremely simple and devoted entirely to scholarly pursuits. At the same 
time he was very particular about tidiness so much so that he could not 
tolerate even a straw to lie on the floor. 2 
The Number of Ahadith in the Sahih Bukhari 

The total number of the Ahadith in the Sahih Bukhari is 9,082 
which includes the repetitions and mu‘allaqat (Ahadith of questionable 
authority). Opinions differ as to the total number of excluded Ahadith . 
This point has been discussed by Hafiz ibn Hajar at three places in the 
prolegomena to the Fath al-Bari , in the Egyptian edition of the same 
work at p,82 of Volume I, and then at the end of the book. A detailed 
discussion has been made on this subject in the prolegomena, still it is not 
clearly established what their real number is. On the other two occasions 
he has explicitly stated that excluding the repetitions and mu'allaqat, the 
total number of the Ahadith comes to 2,513. In QastallanT’s prolego¬ 
mena, which is really a summary of the prolegomena to the Fath al-Bari, 
it has been stated that the Ahadith number 2,600. Mawlana Anwar 

introduction to Fath al-Bari, page 48U. 2 lb id, page 482. 
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Shall Kashmiri was inclined in favour of this number, and the number 
given in the Fath al-Bdrl was, according to him, due to oversight on 
the part of the scribe. However, we believe this to be improbable, 
since the same number has been mentioned on two occasions in the 
Fath ah Bari and it is difficult to lay the mistake twice at the door of 
the scribe. 

Imam Bukhari's Death 

We have earlier referred to the Governor of Bukhara, Khaiid bin 
Ahmad Dhuhli’s harassment to Bukhari because the latter did not 
agree to teach his sons to the exclusion of the other pupils, Dhuhlt 
could not take any direct action because of Bukhari’s fame and the 
respect in which he enjoyed in the world of Islam; he knew that no 
action taken by him by dint of his official position could be successful. 
He, therefore, persuaded Harlth bin Warqa to arraign him with regard 
to the orthodoxy of his faith and thus injure the universal esteem in 
which he was held. Any steps taken after' such a machination, would 
not arouse the sentiments of the people at large in his favour. He also 
pressed into service other venal shaykhs who accused Bukhari of 
unorthodoxy, till the accusation reached a crescendo. After that he 
ordered Bukhari to leave the city. Even now the same accusation was 
levelled that he believed the Qur'an to be created. While leaving 
Bukhara, the Imam said: 

O Cod, would that whatever they - 



(my adversaries) contemplated against me. 
should happen to their families and off¬ 
spring! 


A few days afterwards, Khaiid Dhuhlt was dismissed and disgraced, 
which was but a divine admonition to the wicked shaykhs also. 
During this very time Bukhari was invited to Samarqand in view of the 
ordeals he was facing at Bukhara. He set out for Samarqand and stayed 
at Khartank with his relations for a few days. There he received the 
news that in that city the shaykhs were divided in their approval oi his 
visit: one group was opposed to his coming while the other favoured it. 
This news grieved him very much and during his tahajjud prayers he 
made a supplication to God, saying: “O God, Your earth has become 
too narrow for me despite its vast dimensions; so I beseech you to call 
me to yourself.” Hafiz ‘Imad al-DIn ibn Kathtr has discussed the justi¬ 
fication for desiring death from this incident. The accepted view is that 
wishing for death is not proper, since it has been prohibited in the 
Hadith. But in some reports recorded by Muslim, the following addi¬ 
tional words occur: Jy that is, in face of worldly hardships, 

wishing for death is prohibited but if the security of Islam, its preach¬ 
ing and propagation are trammelled, it is justified. Bukhari wished for 
death in the second case. He was being traduced on all flanks by 
jealous and hostile persons who had placed obstacles in the way of his 
teaching the Hadith. So he prayed for death not because of his personal 
afflictions but because of hindrances in the preaching of the faith. 
Afterwards the people of Samarqand, having re-examined the matter 
and investigated the situation, agreed to call him to their city. 
Bukhari received the news that all people were eagerly looking forward 
to his arrival. When he heard this, he asked for a horse, put on socks 
and wound the ‘imamah. 1 He was propped on one side by Ghalib bin 
Jibra’it and on the other by another person. But Bukhari’s prayer for 
death had been accepted. He had advanced only a few steps towards 
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the horse when he said; “Weakness is overpowering me; leave me off." 
The persons propping him held back. Bukhari offered his prayers; 
he was sweating profusely and expired in this very condition." His 
death fell on the night of the ‘Id al-Fitr 256 A.H. "He was sixty-two 
years old short by thirteen days. He was buried at Khartank on the first 
of Shawwal 256 A.H. after the Zuhr prayer. An overpowering fragrance 
came out of his grave, which, according to historians, was pleasanter 
than the odour of musk and amber. This was the result of the blessing 
of the most exalted in all the worlds, Muhammad Mustafa, the 
Prophet of God u* at J^>), whose Ahadlth ' Bukhari had collected 
so assiduously. People who used to visit Bukhari’s grave, would take 
away its dust as something auspicious. Therefore, a boundary wall was 
built around for its preservation. 

How aptly do the following words of a poet apply to him : 



(0 thou collector of the Ahadlth, tidings to you that you have undoubtedly become 
the Chief of the world and have achieved felicity in the world Hereafter.) 



(You have prepared ear-rings from such pearls that 
delicate damsels wish to wear them as ornaments.) 





(These are those very pearls from which pious men fashioned orna¬ 
ments and enhanced their station by decorating themselves with them,) 

Khatlb ‘Abd al-Wahid bin Adam has narrated that once he dreamt 
the Holy Prophet (jA-j Ci* J-*) waiting for someone in the presence 
of some" of his Companions. He greeted the Holy Prophet (,k~j <ai j-») 
and asked : ‘'My Lord, whom are you waiting for?" The Holy Prophet 
(^L-j juU diti replied; “I am waking for Muhammad ibn Isma‘11 al- 
Bukhari." A few days later, when Adam heard about Bukhari’s demise, 
he tried to recall the time and date of his dream. Both tallied with the 
time and date of Bukhari’s death. Someone has composed a chronogram 
on the birth, age, and death of Imam Bukhari in the following two coup¬ 
lets according to the abjad mode of chronogram-making; 


(Bukhari hud learned by heart the Ah~tdlth. He was a muhaddith who 
collected the Tradition and compiled the S ahlh which is perfect,) 

(His year of birth Is given by S idq n * the length of his 
life by Hamid * * 4 and the year of his death bv Nhr 5 .) 





<r- 1 & i-uri' 




,^’dc 




tThe headgear peculiar to theologians, 2 With a slight modification in a couplet of 

Athir al-Din Abu Hab&n, 3 That is, truth, veracity. The word S idq is equivalent to 194. 

4 Prai 5 ed s laudable, glorious, Hamid equates to 62, 5 Light, effulgence, luminosity* This 

adds up to 256. 
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Editor 



THE QUR’AN AND THE HADITH 

By 

HAKIM AL-ISLAM QARI MUHAMMAD TAYYIB 
RECTOR, DAR AL-ULUM. DEOBAND. 



And We have revealed unto thee the Remembrance that thou mayst 
explain to mankind that which hath been revealed for them. (Qur'an 16:44) 

Islam is the last message from God, the last divine and revealed religion 
to man, the code of life for humanity till the world endures and the law 
for every man on earth. No religion, no SharVah shall now come, for 
prophethood has ended, and the last of the Prophets has been 
amongst us. It, therefore, follows that the religion of the last Prophet 
(pju-j -a* dii J-) is the final religion, his SharVah (the law of God) the 
ultima Thule in the divine SharVah. The book embodying it would then 
logically be the end-point in the succession of the Books of Revelation. 
It is, therefore, necessary that this religion and its cardinal principles 
should last for ever and remain preserved till the end of the world, 
otherwise neither Din (Islam) nor SharVah will remain, for when no 
further SharVah is to appear. Truth will entirely disappear from the face 
of the earth, since the world, as we know it, is based upon Truth and 
the celebration of Truth alone. It would be a fateful day, spelling 
destruction for this world, when all those who believe in God would 
disappear altogether. If this ever happens, the affairs of the world 
would become topsy-turvy. Therefore, it is impossible to visualise a 
time, or even a moment, when the world would be devoid of Truth and 
the name of God. So after termination of prophethood and the coming 
of the Last Prophet ({d-j <ei» with no other SharVah to arise, there 

is no other means left for the preservation of Truth except that the 
survival of the final religion should be ensured and indemnified against 
the encroachments of time, and no vitiating or corrupting elements 
should creep into it, whatever the number of those who distort the 
message and whatever the multiplicity of the schismatic sects, whatever 
the degree of falsification and diverting the language from its genuine 
meaning. Despite all these, such a religion should reveal to us its 
pristine splendour, and should be intact in its entirety, as it was when it 
first appeared. It would be quite apparent that such a safeguard could 
not have been provided by a human agency. Man is a creature of 
changes. His mind, heart, intellectual celerity, natural proclivities, 
preferences, and even his intellectual demands are not static. Were it 
not so, how did it come about that the Pentateuch and the New Testa¬ 
ment have left no trace? How is it that the original Zabur 1 is no more? 


J That is, the Psalms of David (Da’ud 1 alaihi al-saldm ). 
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Where are the Books of the Prophets Adam and Ibrahim 
Had the responsibility for keeping a watch on the last of the religions 
given to men in the manner of the earlier religions, it would not have 
survived and the changing attitudes of the succeeding generations would 
have transformed it beyond recognition or repair. But, if the past 
religions did not last, the survival of the world was all the same ensured 
by the fact that Prophethood had not ended, and the place of the pre¬ 
vious SharVah was taken by a new one under the guidance of a new 
prophet. Thus, Truth did not lose its connection with the world, an 
eventuality which is bound to lead to its annihilation. But, after the 
end of Prophetic succession, it was not possible that the place of this 
religion should be taken by another and the world should come to an 
end. Therefore, God Himself made this eternal promise ; 


Lo! We, even We, reveal the reminder, 
and lo ! We verily are its Guardian. 

(Qur’an, 15:9) 




Different Ways of Preserving Religion 

There are obviously two conditions required for preserving relig¬ 
ion. The first is the continuous raising of puissant personalities who 
have the innate zest and personal inclination to safeguard religion. 
They should be so eager to strengthen the boundaries of faith and 
action with their intellectual and practical powers that they should not 
brook even the slightest change or interference in them. 

The second condition is that the religious canon should be itself 
so natural that it should have a built-in reserve for its preservation and 
perpetuation, and possess this overmastering spirit in such a high degree 
that it should be impervious to all sorts of changes and alterations. On 
the other hand, the strongest defence of such a religion lies in practical 
demonstration by its natural growth and innate vitality that it can ward 
off all dangers of change making it absolutely impossible for any false 
element to creep into it from any direction whatsoever. Hence, both 
these courses have been adopted to ensure the survival and preservation 
of Islam, The first was manifested in bringing forth persons in all 
such periods when any risk whatsoever of vitiation creeping into the 
Islamic faith or its constituents was felt, in whatever ways and modes. 
For instance, it is a matter of common observation that in the course 
of a century things naturally undergo some change because its close 
finishes one era, giving rise to another. Similarly, one whole generation 
comes to an end and makes way for another whose mental attitude 
certainly does not remain the same as that of the persons a hundred 
years before. Due to mental evolution the cast of the human mind is 
transformed ; ideologies and conceptions change and more advanced 
ideas and concepts come to the fore. Cultural trends do not remain as 
heretofore. Remarkable changes take place in the mode of life. Thus 
the new type of men living a century later is not the same as that 
living a hundred years ago. The commencement of every era, therefore, 
naturally posed this danger to Islam that the intellectual changes in 
the mind of the new generations should change its cast and super¬ 
pose a fresh paint by peeling off the original one so that its original 
and pristine complexion should no longer remain worthy of attention 
or appreciation. Hence a promise was held out that towards the fag 
end of each century a mujaddid (Renovator) would be sent and such 
reformers would keep on reviving Islam and renovating it again and 
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again, in ever so many ways, in accordance with the changed mental 
attitude of the newer generations. These worthy persons would clarify 
the cardinal principles and their subsidiaries in such a manner that all 
the new doubts and misunderstandings would be wholly exterminated. 
In this way the old problems would dawn on every age in a more clear 
and lucid manner by dint of new arguments and elucidations: 


Undoubtedly, at the commencement 
of every century, God Afmighty would 
continue bringing forth persons who would 
perpetually renew and renovate the religion 
(of Islam) for the ummah. (Mishka!) 


si sfy 
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Live Groups Conforming to the Tenets of Islam 

Despite the promise of centennial appearance of a mujaddid which 
has been thus provided for, there still lurked the danger that mischief- 
mongers, malfactors, deviates and hypocrites, disguising themselves as 
Muslims, might distort Islam, and by generating doubts and misgivings 
about it, try to make the believers sceptical. While the Muslims at large 
would be lying in wait for the arrival of a renovator, these malfactors and 
people with crooked minds would prove successful in spreading heresy 
among the Muslims through specious interpretations and well-disguised 
endeavours which would naturally undermine the very foundations of re¬ 
ligion, thereby removing belief in faith from amongst the rank and file of 
Muslims. For this reason, the condition for sending a centennial reformer 
was further indemnified and a pledge was given assuring that even during 
the course of every century worthy successors to the righteous people of 
early days of Islam would continue to arrive from time to time. Thus 
during the course of the century and even in the midst of it, a time would 
never come when the ummah would not be blessed with such successors 
to their early forbears. Not only that but as a matter of fact they would 
certainly have the felicity of having such august persons as would be 
able to expose the misleading doctrines and insidious activities of the 
devils in human form by their true knowledge and insight and lucid 
religious arguments. Thus, they would not allow any harm to come to 
the Islamic faith. Apart from this divine assurance, the Prophet 
(ftL-j .Ox J^) too has said positively: 


After Salaf {early Muslims), there 
will always be those among khalaf (later 
generations) who will expose misinterpreta¬ 
tions of the exaggerates, the blank lies of 
the unrighteous and the vile miscons¬ 
tructions of the distorters and ignorant 
people, and thus nullify the nonsensical 
things said and professed by them (Mishkat) 


- S 


There is inevitably some time lag and severance between the earlier 
and later generations (salaf and khalaf). Naturally some time elapses 
between the formation of a new generation after the outgoing one. It 
was feared that during this gap intervening between both these gene¬ 
rations, when the latter has not reached the stage of maturity, the 
disbelieving elements might find the field empty and jump into it, and 
thus taking undue advantage of the situation, do the devil’s work 
creating disruption and doubt in the mind of the ummah so that the Din 
(Islam) should be liable to disappear. The promise, therefore, was held 
out to the ummah that there would never pass a single moment when 
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there would not be present a group of righteous men who would be 
succoured by God. In other words, the ummah should never feel per¬ 
plexed or worried because this is notan ummah without a guardian; it is 
the ummah of a live Prophet (pL-j a*L* -si J*) and the follower of a live 
SharVah, one in which live groups, living according to the standard of 
the religion, would always exist. Accordingly it was said by the Prophet 
-a 1 uW, as reported by Mu'awiyah, who states: 


I have heard the Prophet {saltalldho 
*alaihi wo sallam ) say that there would 
always be one party in his ummah which 
would stand for the right; neither shall it 
be disgraced by anyone’s vilification nor 
shall anyone’s animosity cause it any harm. 
This will continue right upto the Day of 
Judgment and such men will persist in 
righteousness. 




The Benefit of Islam in All Ages 

There was yet another danger to the ummah. Supposing, with the 
passage of time, the danger arises that although the Din might still 
remain but it might not possess the same quality and potency which it 
enjoyed in the past; in this case merely its form would remain but not 
its spirit. It would be devoid of reality and as good as non-existent. It 
was, therefore, assured that the benefit of Islam for the ummah was not 
bound up with those who belong to any particular era, be it the earliest 
or the latest; on the other hand, its excellence and benefit would 
continue in its pristine sublimity and quality, and its original bliss would 
subsist in every age. That is why the Prophet (pt-j a^* ^ said : 


Have good augury and tidings that 
my ummah is like the rain ; it cannot be 
said whether its first shower was more 
useful for the land or the last one. 




A** 


Vi ^51 f xj?i<SL i 


That is to say the benefit and felicity of Islam lor the ummah is 
spread over centuries. The difference in degree shall no doubt be there, 
but the original good shall remain unchanged and shall be immutable. 
In the event, towards the end of every century, during its course, and 
every moment thereof, tidings have’been given and pledges made 
through the mouth of the Prophet (^j a> -Si J-) of such persons who 
would prove divine protagonists and means for the preservation and 
protection of Faith and by dint of whose sterling qualities, the Din will 
remain intact and endure for ever in its genuine form and essence, with 
all its intrinsic attributes and magnitude, so that there never would be a 
fleeting moment in the history of the ummah when it would be cut off 
from Truth. 


Two Fundamental Sources of Islam 

It is, however, evident that the preservation of Islam depends 
upon external circumstances. The inherent strength of faith should 
be self-invigorating and self-preserving. The Muslim SharVah by 
virtue of the principles on which it has been founded and the 
arguments that array themselves in its support, is divine in origin and 
imperishable, admitting of no intrusion whatsoever. This means that 
the other condition for the preservation of Islam has also been adopted, 
namely, that its authority has been permanently provided for inasmuch 
as Islam springs from two sources only which are the fountain-head of 
the SharVah and the Faith—the Book of God and the Sunnah of the 
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Holy Prophet (^j U* -fil J*»). There are two more sources of Islam 
also: the ijma' (consensus) and qiyas (analogical reasoning), compliance 
with both of which is undoubtedly imperative. God has, therefore, 
commanded the ttmmah to owe allegiance to these basic principles : 
submission to God, fealty to the Holy Prophet (pi-j *4* J-») and 

obedience to the ‘V*sli Jjl” (the authority). The third principle postu¬ 
lates compliance with the instances of judgment by competent persons 
called (those steeped in learning), or matters unanimously 

agreed upon by similar contemporary qualified persons, as such matters 
certainly possess juridical authority. But the two last sources—the 
ijma 1 and the qiyas— despite judicial authority do not constitute the 
basic Islamic canon but are subsidiary in nature. They have no inde¬ 
pendent authority unless they bear reference to the Qur’an and the 
Sunnah , since anything on which a consensus has been arrived at can 
only be valid insofar as it primarily derives authority from these two 
standing bases. A consensus that is based on mere inclination or 
personal desire is not consensus at all, because consensus based on 
deviation is not possible in Islam, The same is true of analogical 
reasoning (qiyas). Its rnaqts (analogous deduction) can only be credited 
if the maqis 1 a lath (that to which the analogy is applied) are to be found 
in the Qur’an and the Sunnah and there is some connecting link between 
both to invest the unauthoritative with the force of the authorita¬ 
tive (mansus). Thus these two sources are not the Islamic canon 
{SharVah) per se but are subordinate and subservient to the Qur’an and 
the Sunnah. Consequently, there stand only two genuine bases of 
authority and SharVah proper in Islam : the Book of God and the 
Sunnah of the Prophet (,*Lj *1® Some scholars have added 

another source also—the ijtihad (legal or theological discretion) on the 
part of the Holy Prophet *4* ^ J^), as sometimes he would, after 
waiting for some time, ordain on his own account, which, when con¬ 
firmed through the descent of wahi or tacit assent, was confirmed unto 
him, thereby acquiring the authority of Sunnah , otherwise it was 
immediately repealed with admonition through wahi. In the event, 
therefore, the revelation still remained the ultimate reference, whether 
formally revealed or determined in the second manner. Thus the two 
cardinal sources remain the same—the Book of God and the Sunnah. 
Hence, ultimately, the Qur’an and the Sunnah only remain duly proved 
standing authorities. And since these two alone constitute the SharVah 
proper, both of which are higher than the subsidiary ones, nay, they 
constitute its very basis, therefore, just as the Qur’an had combined 
these four sources in the matters to be obeyed (as has been just men¬ 
tioned), similarly, on numerous occasions it has combined only these two 
sources as those to be followed. Thus the Qur’an and the Tradition have 
been considered equivalent as regards authority, as is apparent from the 
following questions from various Surahs of the Qur’an: Muhammad 


Maidah, Anfal and Ahzab : 

Obey Allah and obey the messenger, 
and render not your actions vain, 

(Qur'SLn. 47:33) 


Obey AllSLh and the messenger and 
beware. (Qur^an, 5:92) 


]S 
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Obey Allah and the messenger when 
he calleth you. (Qur’an, 8:24) 

And it becometh not a believing man 
or a believing woman, when Allah and his 
messenger have decided an affair (for them), 
that they should (after that) claim any say 
in their affair. (Qur’an, 33:36) 

These ayat show that the Qur’an and the Sunnah are proved autho¬ 
rities with regard to the Shari 1 ah, which, apart from investing the 
Qur’an with authority, are proof patent for the authoritative stance of 
the Hadlth also. However, there is one difference between the two 
despite their equivalence in this respect. That of the Qur’an is catego¬ 
rical while that of the Ahadith is based upon surmise except for those 
that are consecutive because the verity of the Ahadith is not of the 
same degree as that of the Qur’an Therefore, the degree of their proof 
is proportionate to that of their authority. 

The Prophet: A Means of Bringing Light unto Darkness 

Besides, the Qur'an is the whole Sharp ah, whereas the Hadlth is 
its exposition. The explanation of the significances and the objectives 
of the Qur’an is not only difficult but in the very nature of things 
impossible without it because the Qur’an is not only the basic code 
and canon of Islam but is a standing miracle also in respect of its 
words, meanings, expressions and significance. It is neither possible for 
a human agency to produce its equal in the arrangement of words, nor 
in style and symmetry. The same thing applies also tothecomprehensive 
nature of its guidance and commandments, the depth of knowledge 
and esoteric matters, and the variety of themes it covers. Its subtlety 
of expression is such that the world'could not produce its like in spite 
of its open challenge. Similarly, the vastness of its profound ideas 
and fathomless depths have frustrated all efforts to produce such a sub¬ 
lime work. It is, therefore, not surprising that its exegeses have been 
coming up in ceaseless succession. Its full understanding is as distant 
as ever, although the different exegesists have exhausted all the ingenuity 
they possessed" in explaining its content. Even a small part of the 
Qur’an is such as to be beyond the reach of the most ingenious and 
eloquent. Each layer and each fold of the Book of God hides rivers 
brimming with knowledge, which have been flowing for the last fourteen 
hundred years with the depth remaining unfathomed. 

(Each word of the Book contains, indeed, meanings within meanings.) 

It is evident that it would be impossible (or ordinary mortals to 
bring out the innumerable subtleties and profound meanings latent in 
each and every word of the Qur’an. Had man’s intellect been so 
advanced and his mind so deep then there is no reason why we should 
not have entertained the hope of producing such writing or achieving 
success in doing so to some extent, and its achievement should have 
been absolutely impossible. The reason why both men and genii can¬ 
not compose such a word, garbing the unlimited within the limited, 
the general within the particular, and the spaceless and timeless within 
time ana space, is that their intellect, understanding and comprehension 
are devoid of the infinite and unlimited reach necessary for such a sub¬ 
lime work. The same handicap arises with regard to the interpretation 
of the Qur’an also; here too our limitations impose an embargo upon 
our understanding. Hence God took upon Himself the elucidation 


a 
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and illustration of the Qur’an and commissioned the Holy Prophet 
*4* ^ as His interpreter. In other words, just as the essence 
of God is not circumscribed by limitations, so also are His attributes 
limitless. But man, in his inner and outer self, body and spirit, heart 
and mind, thought and understanding, intellect and Insight, in fact, in 
every way, bears the surcingle of limitation round his whole being. By 
his very nature, he can not apprehend an object without delimitation, 
specification and identilication. Such being the case, how can he 
approach the limitless essence and attributes of God, or gain an under* 
standing thereof? God, consequently, created between Himself and 
the human beings an intermediate class of men which, through the 
attainment of a very high degree of perfection and excellence and the 
possession of supra'-human characteristics, is comparatively closer to 
God and a symbol of His excellences. On the other hand, persons of 
this type, being finite, still remain human beings, and are really exemp¬ 
lars of perfect humanity. 

(Joined with God, they are still associated with men.) 

This class is the one which we call Prophets. These sacred 
persons are a means of contact between human beings, who are all 
darkness, and God, who is Absolute Light. When, therefore, an exemp¬ 
lar of divine excellences appears in the hallowed personality of a 
Prophet, it becomes easier for ordinary men to reach God, according to 
their capacity, through association with him. This becomes possible 
by virtue of the fact that the prophets are human beings, otherwise 
there is no other way in which the divine excellences couid appear 
before us in a definite and concrete form—in flesh and blood—so that 
men could come into touch with them. 

The Prophet’s Words as a Means for Understanding the Qur’an 

The words expressed by a Prophet, it is worth considering, are the 
result of some psychic condition which will not, of course, be sensual 
as the latter can affect any human being. They are, on the other hand, 
spiritual and godly. The words are, in fact, saturated in this state, and 
the direct consequence and objectification thereof. In other words that 
very state manifests itself in verbal form. Thereafter the expres¬ 
sion rebounds to this very state, whereby it gains stronger roots in the 
heart. Thus the expression which we call revelation is, from beginning 
to end, dominated by the divine spirit. Consideration will 
show that the inner meaning and significance of such revealed expres¬ 
sions lie embedded in this state, for any expression that comes out is 
with a certain object demanded by an inner state. Naturally, therefore, 
the real purpose of the revelation can only be gleaned by one who is more 
or less conscious of such a state and is en rapporte with it. The urgings of 
a lover can only be realised by one who has experienced love; tile aspi¬ 
ration of a jeweller can be but understood by a connoisseur of jewellery 
only. The word of God, would, therefore, be understandable to a certain 
extent by one who loves God and who is more or less conversant with 
such an experience. A man who is lacking in this consciousness and has 
had no such experience, may be able to gain insight into the literal sense, 
but it would normally be not possible for him to reach the inner meaning. 
As regards those who have never had such experience but on the con¬ 
trary are averse or hostile to it, they cannot, in the very nature of things, 
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understand the divine intent even if they are made to understand it, there¬ 
by fulflJling the purpose of bringing home the meaning to them. Even if 
they, by chance, partly follow the matter through the words, they cannot 
become connoisseurs in it, so that its secrets are revealed to them, and 
they experience the states infused in them, thereby opening the gates of 
gnosis so that a man becomes an expositor in the real sense of the term. 
It is evident that the Attributes of God—particularly that of knowledge, 
together with the special-most of attributes—articulation, which expresses 
and interprets—have their greatest manifestation in the Qur’an, which, 
because of its dealing with fundamental and subsidiary principles, its 
comprehensive nature and the infinite divine splendours which it reflects, 
is as unlimited in verities, profundities and significances as God Himself 
and does not comprise and comprehend one but thousand varieties of 
sciences of the past and future. As the Holy Prophet (,Juj ^ J->) 
has said : 


In it (the Qur'an) there are stories of 
the past, portents of the future, and the 
orders prevailing in the period in between. 
It is a settled fact and not a joke. The proud 
one who ignores it shall have his neck 
broken by God, and he who seeks guidance 
elsewhere shall be led astray. It is the 
strong rope of God ; it is the memo¬ 
rabilia of wisdom ; it is the straight road ; 
it h a thing that prevents the impulses from 
going awry and the language from becoming 
doubtful. The scholars never get their fill 
from it; it does mi get hackneyed through 
persistent recitation ; its wonders appear 
in never-ending trains. It is the same (word 
of God) which, when heard bythejinns 
made them desist from transgression and 
they exclaimed : 'Wonderful words have 
we heard—words that take us towards 
nobility; we have believed in them/ Indeed 
whoever utters them, speaks the truth ; he 
who follows the Qur'an obtains his rewards; 
he who adjudges according to it, acts justly; 
he who calls others towards it is vouchsafed 
the right direction, O A*war 3 ! hold it 
strongly. 


PV&S a&i\ J&l ‘&a 

s 3 <j a* 


The Qur'an is a work that is very comprehensive, varied and Tull 
of knowledge embracing the history 'of the past, knowledge of the 
future and matters of the present age ; it is so true that practising upon 
it would merit the highest recompense ; its commands are equitable, 
its invitation to those strayed in the tenebrity of ignorance is the 
quintessence of the purest ethics and its wonders know no bounds. 
The scholars will never be satiated with this Book, their search will 
not be cloyed. The treatment of principles in the Book, both funda¬ 
mental ana subsidiary, represent the very apogee of perfection and each 
word of it breathes truth and knowledge. The sublime expression of 
the Qur’an is so all-embracing that its language comprehends all 
branches of knowledge; and from its eloquence flow profound spiritual 

'According to Tirmidhi (Ch. BS.b Ma J&’a fi Fad! al-Qur'an, hadith No. 3,070) who 
has called it a gharib hadith , ‘Ali (radi altah 1 anho ) quoted these words of the Prophet 
(sallallaho ‘alaihi wa sail am) in reply to a question by one A‘war. 
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significances. In it there are ayat that are clear; those that require 
greater penetration, and those which are characterized by eloquence 
and sublimity. Where one ayah is khafi (subtle), another is mujmal 
(laconic), and still another difficult or suggestive. Their apparent and 
hidden meanings still further sway the inner feelings and the psycholo¬ 
gical make-up of man. They embrace psychology, parapsychology, 
theology, political science, and so on. Therefore, extracting meaning 
from such an awe-inspiring and miraculous work would not have been 
possible without guidance from God. The only alternative, therefore, 
lay in its being interpreted by one who should be earthly like us but 
because of his clear heart and exalted intellect, should be heavenly. 
His mind should be full of reflection of divine graces pertaining to 
Qur’anic words; he should be fully conversant with and steeped through 
and through in those spiritual states from which those divine words 
have emerged and reached him. He should be helped by God Who 
Himself should have made him understand His intent and have so 
cultivated his mind that his whole spirit should have become one with 
the miraculous word of God so that he should be able to deduce and 
discover the comprehensive meaning of the Qur’an to bring it nearer 
to our understanding. Evidently the exposition of the Qur’an would 
only be by words of the Prophet (^j ^ J*») himself, who first 

heard the divine words from God, understood them with His Guidance, 
and thereafter made his listeners understand them with the same ardour 
and enthusiasm. God, therefore, first made the Qur’an descend upon 
the Holy Prophet (pA-j <5>l J<=) followed by the Traditions so that 
after reciting the ay at their implications should be instilled into the 
minds of the Muslims and they might be made to understand them, 
which can evidently be only by means of speech (instruction). The 
only approach to explaining the Qur’an could have been through the 
tone and tenor, expression, and circumstantial needs, as also by means 
of the profound effect of words to instil the meaning into the hearts of 
the hearers. Not only that but the intent should be made to harmonize 
with their minds in such a manner that the Word of God should pene¬ 
trate into them leaving not the least scope for any other contrary 
meaning. On this count it can be definitely claimed that just as we 
could not gain access to God without the mediation of the Holy Prophet 
(^Uj Ait. ^ii so also would it not be possible for our understanding 
to grasp the significance of the Divine Book without the medium of 
the Traditions of the Holy Prophet (,*Lj ^ J*-). 

The Responsibility for the Descent of the Qur’an and its Exegesis 

God Almighty took upon Himself the task of transmitting His 
laws and message, as man by himself was not competent to frame such 
a comprehensive and eternal code of law. Likewise, the task of trans¬ 
mitting the explanation and interpretation of divine words and message 
also was taken up by God, since man, by the very nature of his limited 
comprehension, could not gain entry into the innermost significance, 
hidden meanings and the objectives of the Qur’an. When the descent 
of the wahl commenced, the Holy Prophet (^j ^ J^) first used to 

learn the words by rote and to repeat them with his tongue, so that 
these words may be etched upon his mind. God, however, restrained 
the Holy Prophet (,4-0 from doing so. 

Stir not thy tongue herewith to 
hasten it. (Qur'an, 75:16) 
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Later He directed the Holy Prophet ( r Uj ^ ^ to keep on 
listening only to the Divine Words : 

And when we read it (the Qur’5.o) 
follow thou the reading. (Qur’an, 75:18) 

God again committed Himself to the charge by saying: 


Lo ! upon Us (resteth) the putting *\*\*l\ 

together thereof (in you heart) and the 
reading thereof (with your tongue). 

(Qur’an, 75:17) 

This promise obviously relates to the preservation oF the words of 
of the wahi in the heart of the Holy Prophet (*^-j *4* “i 1 since the 
movement of the Prophet’s tongue and the recitation of the wahl are 
concerned with the words only, not the meaning; the latter is not a 
thing to be learnt by rote or by recitation. Therefore, God’s promise 
that He shall guard the revelation and preserve it word for word till 
eternity has been supported by the above ayah. 

As for the meaning and the inner significance of the wahl, this too 
was not left to the Holy Prophet (jJ^j *4* J->). It never happened 

that reflecting upon the ayah of the Qur’an he should say that one 
meaning of a particular ayah might be either this or that, and since such 
and such an explanation would be more in keeping with the words, 
this was what was meant by God Almighty. Nay, it is God who took 
upon Himself the task of explaining the connotation, purpose and 
meaning of each ayah, saying: 


Then lo! upon Us (resteth) the expla- la-Miit < " ("•'I''? \* ' \ * * 

nation thereof, (Qur’Sin 75:19) 

It is obvious that this explanation or exposition is something 
other than the Qira'at the responsibility for which was taken in the first 
part of this ayah; otherwise the second part would be superfluous. 
Then again, to read out or recite is tantamount to Qira'at , and not to 
exposition ( bayan ), which aims at expatiation and clarification of a 
hidden, vague or obscure point that may not be within the human ken. 
When, therefore, the Holy Prophet ^ had heard the words 

of the wahl and had fully grasped their significance, there is little point 
in exposition, for besides being contrary to the idiom and usage, it 
would be trying to attain what is already achieved, technically known 
as mnhal (impossible). Inevitably, therefore, bayan does not pertain to 
the words from the point of language, idiom and reason. This leaves 
only the meanings and significances which still remain obscure to the 
listener after hearing the words. Therefore it becomes clear that the 
word bayan (exposition) applies to the meaning and significance, being 
linguistically also formed for them. The sum and substance of all this 
discussion, therefore, is that God took upon Himself the task of trans¬ 
mitting the meanings of the different verses of the Qur'an. 

God Has Not Authorised Anyone to Interpret the Qur’an 

This discourse shows that both the words and the meanings of the 
Qur’an are from God; the Holy Prophet (^L-j Jii J^) is not a clai¬ 
mant to either, but is the transmitter and trustee thereof, that is, not 
only the narration of words and their collation and recitation are from 
God but exposition of their meaning, annotation and determination of 
intent were also from Him. Obviously when the Holy Prophet 
((*l-j *1* ^ii J^.) to whom the Qur’an was revealed, was kept subservient 
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to the AJJ Highest in explaining the significance of the Qur’an, how 
could the ummah he authorised to determine its meaning and significance? 
It would be preposterous to suggest that the ummah could arrogate to 
itself the right to allocate meanings to this verse or that or to"act as 
mujtahid. God Almighty, therefore, kept the ummah subordinate to 
divine interpretation and made over the rehearsal and reproduction of 
that very Exposition to the Holy Prophet (^j -Li J*) by which He 
had made him grasp the significance and intent of His message, so that 
he might explain to the ummah the nature of the Divine intent: 

J pWf jS'iiJ) uSJi “And We have re¬ 

vealed unto thee the Remembrance that thou mayst explain to mankind 
that which hath been revealed for them, and that haply they may reflect”. 


(Qur’an 16 : 44) 


Even tafakkur (pondering) was placed after the understanding of 
the significance of the Qur'an, so that pondering should not determine 
the meaning but operate within the limits of the meanings already 
determined by Exposition and thus only the intents of God may be un¬ 
folded by reflecting and those not intended should not be introduced 
under cover of the words. Such thinking cannot be equated with Divine 
Knowledge but would be mere arbitrary imaginings and gross delusions. 
It would not be Divine Wisdom but futile ratiocination. At another 
place the Qur’an says : 



And We have revealed the Scripture 
unto thee only that thou mayst explain 
unto them that wherein they differ. 


(Qur’an, 16:64) 


It is quite manifest that this conflict would either relate to the 
Qur’an so that people should create differences and raise controversies 
about the meanings of its aydt or to the affairs of the world, for which 
every party, in order to support its own stand, would quote from the 
Qur’an, thereby creating differences about their real character, The 
remedy for both of those was declared to be the exposition made by 
the Holy Prophet J*,) himself so that the real nature of the 

meaning of the aydt and the affairs may be established. So vis-a-vis two 
rival contentions" such an exposition would help in their appraisal and 
deciding which one is preferable. This is only possible when such an 
exposition is other than the Qur’an. If it is the Qur’an, the meanings 
of which are being disputed, then how can these very controversial 
significances decide the matter between contending parties? The Holy 
Prophet’s exposition, which is divinely inspired, therefore, would be a 
verity other than that of the Qur’an. This would act as the court of the 
last resort in face of the conflicts and would be disposed in favour of 
the most preferable view out of the views of the various parties and 
individuals, thereby removing the difference and bringing forth what is 
right. 

Hadith : An Exposition of the Qur’an 

It is evident, therefore, that the Hadith is something other than 
the Qur’an. It clearly unfolds the Qur’anic eternal truths and hidden 
significances. Since ii has also emerged from the same light from which 
the Qur’an did, it possess the power to bring out that light which no 
other writing possesses. Whether anything is in the nature of a state¬ 
ment (qawl) or act ('amal), silence ( sukut ) or speech ( taqrir ), it is called 
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bayan in the language of the Qur’an. According to the Prophet 
(Xj Ale. -Ill J*>) this is called Hadith or Sunnah, which is evident from 
his words ^ “Quote from me” and r sX “Follow my ex¬ 
ample”. It removes all obscurities in the Qur’an; it says in detail what 
has been said in brief therein; it is an exegesis for the difficult points 
in the Qur’anic text, elucidation of what is subtle, and explication of 
its gnomic points without which there is no way out to settle the diffe¬ 
rent disputes and determine the intents of God. Thus the Ahadlth are 
an elaboration of the whole of the Qur’an while each hadith explains 
some ayah . Since the implication of each ayah is different, these elabo¬ 
rations are also varied. Therefore the different kinds of Ahadlth in 
relation to the Qur’anic ayat have been designated by different names. 

We give below examples of the different names by which the 
Ahadlth are designated 

(i) CONFIRMATORY STATEMENT (bayan-i-tdkid): where the 
themes of the ayah and the hadith are "one and the same. 

fii) PERSPICUOUS STATEMENT (bayan-i-ta'yyun) : where one 
of the obscure points among the "many of an ayah has been 
made manifest. 

(iii) EXPOSITORY STATEMENT (baydn-i-taqrir): where the 
command given in an ayah is obscure in respect of measures 
and has been fixed by the Hadith . 

(iv) ELUCIDATORY STATEMENT (baydn-Hafsil): here the 
brevity of the avail is dilated upon. 

(v) SUPPLEMENTARY STATEMENT (baydn-i-ilhdq ): This is 
where the hadith links up something left out an ayah with 
that ayah, e.g. part of some incident or the premises of an 
argument. 

(vi) EXPLANATORY STATEMENT (baydn-i-tawjlh) : this ex¬ 
plains the raison d'etre behind a Qur’anic commandment. 

(vii) SYNEDOCHEIC STATEMENT (bayan-i-tamthif): where 
the general principle of an ayah has been explained in point 
of detail in Ahadlth. 

(viii) CAUSATIVE’STATEMENT (baydn-i-ta'ill): the explanation 
of the cause of an ayah. 

(ix) PERSUASIVE STATEMENT (baydn-i-tdthfr): where the 
special characteristics and the persuasive nature of an ayah 
have been described. 

(x) DELIMITING STATEMENT (baydn-i-tahdid) : where the 
limits of an ayah have been indicated. 

(xi) IDENTIFICATORY STATEMENT (baydn-i-takhsls) : where 
in the description of an ayah the general description is speci¬ 
fically correlated to a particular person. 

(xii) ANALOGICAL STATEMENT (bayan-i-qiyds) : where a sec¬ 
tion resembling a section of the Qur’anic ayah is described 
on the basis of some common effective cause. 

(xiii) DEDUCTIVE STATEMENT (bayan-i-tafrV) : where a section 
of the ayah is explained through a section of the Hadith on 
the basis of some common factor. 

(xiv) DERIVATIVE STATEMENT (bayan-i-istikhrdf): in which 
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from the general principles contained in a section of the 
Qur’an, the hadlth has derived a particular one. 

There are many other kinds of exposition which we have not 
mentioned lest the catalogue grow too long. In sum, the Hadlth is the 
exposition of the Qur’an comprising several kinds assorted by their 
thematic content, which accordingly determines their names and 
designations. 

Determining the Relationship between the Qur’an and the Sunnah 

It will now be up to the mujtahid or the scholar to identify the 
nature of a Hadlth, to connect it with the relevant Qur’anic ayah , and 
to trace its origin in the Qur'an. But it is not everyone’s task to under¬ 
take a work of this nature, nor is everyone equipped, mentally or 
otherwise, to determine the nature of this relationship and to issue a 
fiat on this relation. Only those well versed in analogical reasoning 
(ijtihad ) and ratiocination can have command over this complex branch 
of knowledge, and, by the grace of God, are in a position to transmit 
their findings to the generality of the scholars. 

Hadlth As Standing Authority of SharVah 

In any case, all the commands given by the Ahadith are derived 
from the Qur’an and are an exposition thereof, although their particular 
nature has given rise to two forms. One of them being subordinate to the 
Qur’an, should be called exposition of the Qur’an, even though the 
relationship between the two be subtle and cannot be discovered with¬ 
out deep knowledge. The second is juridical. From this viewpoint the 
Hadlth should constitute a permanent source of and standing authority 
for Islamic jurisprudence. Therefore, those nusus (texts) of the Qur’an 
which pronounce the Hadlth as exposition, indicate its subordinate and 
derivative nature, while those which show it to be a source of the 
SharVah, declare its commandments to be like Qur’anic commandments 
and make it analogous to the Qur'an as bearing the authority of 
SharVah, as has been explained in this hadlth : 


And indeed, the Prophet of God has 
prohibited certain things just as God has 
done, 



or has been stated in the following hadlth: 

Be aware that I have been given the ( / *\&\\ * 

Qur’an and its analogue also. (Abu Da'ud) (jJ^ 

These show that particular aspect of the Hadlth which invests it 
with an independent position in respect of the SharVah. There is, 
however, another facet to the Hadlth— certain commands are contained 
in the Hadlth but not in the Qur’an as evidenced by the hadlth reported by 
Maqdam bin Ma’di Karb, which unequivocally establishes the authori¬ 
tative stance and independent position of iheTradition in respect of Sha¬ 
rVah. According to it the meat of the domestic ass (himar ahli) is prohibi¬ 
ted, although it is not prohibited by the Qur’an. Likewise, the meat of 
carnivorous or hunting animals has been forbidden by the Hadlth and 
not by the Qur’an. These and many other commandments which derive 
from the Tradition show the independent nature of the Hadlth as the 
source of SharVah apart from the Qur’an. Sometimes even the link 
between the Hadlth and the Qur’an is not visible, which is contrary to 
the Hadlth being exposition of the Qur’an and the assumption made 
above to the effect that all the Ahadith are but exposition of the Qur’an. 


5W 
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The answer to this would be that such reports and commands cannot 
escape being exposition of the Qur’an, tor, even if they do not appear 
in any particular ayah in part, they would, on the whole, be an exposi¬ 
tion of the following ayah in which the matter has been put down as a 
general rule: 

Whatever the messenger giveth you, jf/ 

take it, and whatsoever he forbiddeth, 
abstain (from it). {Qur’an, 59:7) 

Thus all commandments of this type made by the Holy Prophet 
([^~j *4* J-») are an exposition of the above ayah. Here the Holy 

Prophet j u* -LI J,*) has been directed to issue commands on his own 
and the legal decisions are declared to be parallel to those of the Qur’an. 
By this token the two Ahadith quoted above are, according to this ayah 
(59:7), expositions of the latter, and all the commandments given by 
the Holy Prophet (|4-j *4* ^o 1 J-) consequently stand confirmed as the 
exposition of the Qur'an. The Companions of the Holy Prophet 
(^-j *4* -i 1 and the virtuous ones of the succeeding generation 
(salaf salihin ) called such commands of permanent nature Qur’anic 
commandments and exposition of the Qur’an according to this very 
hadith. Hadrat ‘Abd Allah bin Mas'iid (*^ ^j) was once asked by 
an old woman: “You curse a tattooing woman (dashimah), but 
nowhere in the Qur’an has tattooing been prohibited.” Hadrat ‘Abd 
Allah bin Mas‘ud ^j ) replied; “I wish thou hadst been reading 

the Qur’an. Does it not say “JW [*Ti;T L ” (whatever the messenger giveth 
you..)? The old woman said, “Yes, so is it written.” Hadrat Mas'ud 
(*xs. Jil ^j) then said: “If so, because of this authority the Prophet of 
God (fJ-j fi* 4ul J^>) has cursed the tattooing woman and has com¬ 
manded us to desist from this abominable act. This command of the 
Holy Prophet J-»), by virtue of being an exposition of this 

ayah, has become a Qur’anic command itself.” 

Another episode regarding the permanent nature of the Hadith as 
a primary source of the Sharp ah relates to Imam Shafi‘1. Once, when 
Imam Shafi‘1 was in the precincts of Kabah, he said with a scholar’s 
exuberant confidence: “Today I propose to reply every question on the 
authority of the Qur’an.” One of those present asked: “Where is the 
commandment to kill a wasp within the precincts of Ka'bah in the 
Qur’an, which is permitted by the Shafi'I school?” Imam ShafiT replied: 
the ayah: [JfbT L. “Whatever the messenger giveth you, take it,” 

shows that it is obligatory upon us to obey the Holy Prophet 
(ft.u-j -u* ^ J*-), while the hadith 

Follow Aha Bakr and 'Umar after me, 

makes it obligatory to follow both Abu Bakr and ‘Umar. And 
since ‘Umar has said: jy»Jl j^l “The wasp can be killed in 
Ka'bah,” this command is derived from the ayah , and, being its exposi¬ 
tion, constitutes a Qur’anic commandment. 

In sum, two aspects of the Hadith stand established. One is its 
derivative aspect, being an elaboration of the Qur’an, and the other is its 
subtle relationship with the Qur’an, being its standing authority, even 
though it is the elaboration of the latter. But manifestly, since the 
commandments of the Holy Prophet *4* -a 1 J^) are proof of the 
Qur’anic text, the Qur’an and the Hadith are kindred. The Hadith, there- 
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fore, logically branches off into two kinds: (i) as a primary source, 
(ii) as the derivation of the Qur’anic text. From the viewpoint of the 
Qur’an it will be regarded as derived, for it is its exposition (and exposi¬ 
tion is subservient to what it discusses) and from the juridical point of 
view would be equated with the original source, as legal principles are 
derived from it also. The Hadith is, therefore, a great intermediary 
( barzakh-i-kubra ) which acquires knowledge from the Qur’an and passes 
it on to fiqh. Were the Hadith not there, no connecting link between 
the Qur’an and fiqh could have been possible, and the same is true of 
the significance. 

Relation of Hadith to the Qur’an and Muslim Jurisprudence 

The importance of the Hadith recognized by the ummah, therefore, 
does not lie in its being a science, as it is nothing but exposition of the 
Qur’an and the text of fiqh. Without the Hadith neither can the Qur’an 
be understood nor fiqh evolved. There is no example anywhere in 
the world that comes anywhere near the large number of men who 
gathered during the Umayyad and Abbasid periods for recording texts 
of the Hadith and recitations therefrom. This shows in ample measure 
what pains were taken to perpetuate and preserve the Hadith and to use 
it as a medium for deriving conclusions and law-making on almost 
every problem under the sun. This intense activity about the Hadith 
was, in fact, an activity for understanding the Qur’an and evolving 
jurisprudence. The fiqh that has evolved from general principles of 
the Qur’an and the Sttnnah is like a perfect tree that has sprung from 
their seeds; its root is the Qur’an ; its trunk the Hadith, and the 
foliage and the flowers that adorn it are fiqh and analogical reasoning. 

Wc are not presently concerned with the nature of the juristic 
and deductive ( ijtihddi ) problems in Islam, and on what authority they 
rest. We have only to shed light on the evolution and growth of fiqh 
and its existence, since it is the result of the Hadith and the fruit of the 
Qur’an. This could not have been possible without the medium of the 
Hadith which joins two disparate elements. That is to say, it connects 
the word of the mujtahids with that of God. Thus, as man cannot gain 
access to God without the medium of the Holy Prophet j-0, 

who is the connecting link between God and man, similarly between the 
Word of God and the word of the mujtahids there is the connecting 
link provided by the word of the Holy Prophet Without 

this the word of men can derive no authority from the Word of God. 
Therefore any group of Muslims which relinquishes the Hadith cannot 
hope to gain access either to the Qur’an or fiqh. In other words, it 
would be bereft of the authority and the source of Islam. It will be a 
slave to its own imaginings—Satanic imaginings—which it would equate 
with the commandments of God although, leave alone the Word of God 
and that of the Prophet (^j J*), it would not have even the cap¬ 

ability to understand the writing of the jurists. 

The Scope Allowed in Questioning the Authority of Ahadith 

Thus the Hadith of the Holy Prophet (fti-j -sit *>1 J*>) constitutes an 
authority for the SharVah , a source of subsidiary laws, and the clearest 
exposition and exegesis of the Qur’an. A hadith may be conjectural and 
dubious inasmuch as it needs authentication, but it is intrinsically as 
absolute as the Qur’an itself. If a given hadith is said to be putative 
(zama), it is not because of the hadith itself but the way it has been trans¬ 
mitted. If the Holy Prophet (fA-j had directly communicated any 
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command made in any hadlth to us, we would have been bound to obey 
it like the commandments of the Qur’an. If any difference has arisen it is 
not because of being the word of the Prophet (P-j aA* J*), but because 
of the transmissional chain due to which the question of its being really 
the command of the Prophet 4>i J*) arose, not that compliance 

with his command became questionable, for the imperative nature of 
the Hadlth stands proven by: “Jj-A 1 L” “Whatever the messenger 
giveih you..” To acknowledge the Hadlth is to believe in the 
Qur’an, and to negate it is to deny the Qur'an. Obedience to it is 
similarly obedience to Gcd. “-a 1 W 1 <4** u-” “Whoso obeyeth the 

messenger, obeyeth Allah.” (Qur’an, 4:80). Therefore it is absolutely obli¬ 
gatory to follow both. Thus the discussion revolves not round the Hadlth 
itself but the isnad and the narrations. If the isnad and narration of a 
hadlth are just like the narration of the Qur'an, it would bear the stamp 
of authenticity like the confirmed Ahadlth and it would be obligatory to 
obey it. If the authority and proof behind a hadlth are open to doubt, 
it will become putative. Hence the question of the negation of Hadlth 
or denial of its authority does not arise, though the scope for question¬ 
ing the veracity does arise, which is not tantamount to denial of the 
Hadlth or its being due authority. If anyone makes a denial on this 
basis, he is mistaken, for the maximum effect of it can be that the autho¬ 
rity should be thoroughly examined. The isnad will enable us to fix the 
Ahadlth in an hierarchical order with regard to their authenticity and 
each hadlth will, therefore, be arranged in accordance with the degree 
of authenticity it bears. If the authorities of the narrators of a hadlth 
are all, according to the criterion, trustworthy, just and possess retentive 
power, and the chain of narrators is continuous and consistent, then it 
w oil Id be acceptable, otherwise it would not be of high order. 

Evidently, the fact of transmissional chain being open to exception 
means only that a particular hadlth is not absolute or does not stand 
proven, not that the Hadlth itself as a genre has no authority or the 
word of the Holy Prophet (jd-j aA* J- 5 ) does not carry authority. This 
would be like a traveller who does not reach his goal because of some¬ 
thing wrong with the road and says that the goal does not exist or has 
become extinct. Thus a weak or unreliable transmissional chain does 
not involve the negation of the Hadlth. Therefore in principle, there is 
no scope for this on the mere ground of weak transmission of the Ahadlth. 
At the utmost, it furnishes scope for denying a particular authority on 
which a hadlth is based, technically known as maimed according to 
the connoisseurs, which is not denial of Hadlth but simply the critique 
of the authority. 

Provisions in the Qur’an for Sustaining and Preserving the Hadlth 

It is the height of temerity that the denial of the Hadlth should be 
based on the Qur’an itself, in spite of the fact that the Qur’an explicitly 
calls the Hadlth its exposition, emphasizes its importance, tells us that 
God Almighty has taken responsibility for it, and describes the Prophet 
of God (pi-j ^ as the surrogate of the charge which He has. In 
short, the science of Hadlth cannot be denied on the basis of the sanad 
(authority), for in that case, the maximum thing that can be maintained 
is the denial of a particular authority or subjecting it to criticism, which 
cannot be called its denial; it is simply its criticism, both of which, 
denial and criticism, cannot be mixed up; nor can the Hadlth be denied 
under cover of the Qui’an when the Qur’an unequivocally calls the 
Hadlth its own exposition and indicates God’s responsibility therefor. 
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Keeping in view the elaborate arrangements made by the Qur’an for 
sustaining and preserving the science of the Tradition, to consider it the 
basis for denial oT Hadith, makes little sense. It is sheer impertinence to 
deny the science of the Tradition because if this fake principle is adopted, 
then even the Qur'an cannot be acknowledged inasmuch as it too has 
reached us through intervening media. Similarly, if it is held that the 
Hadith is not acceptable as its narrators are not numerically and quali¬ 
tatively like those of the Qur’an, that is, not so many and such as those 
of the'Qur’an, the only conclusion we can reach is that since such 
and such a hadith does not possess the degree of testimony enjoyed by 
the Qur’an, it is not admissible of as absolute proof as the Qur'an, not 
that we do not believe in Tradition itself. To say that the narrators 
are not as numerous and as unimpeachable as they should be, only 
reflects upon the degree of authenticity, not on the Hadith. In any case, 
this does not provide a way of escape for the negators of the Hadith. 
The most that such doubting Thomases can say is: “We accept that the 
science of the Hadith is the exposition of the Qur’an, because the proof 
therefor is forthcoming in the Qur’an itself, but it is not obligatory 
upon us to accept its classification into different kinds and to accord our 
tacit approval to particular persons mentioned in the transmissional 
chain, when the Qur’an has not indicated any particular kinds of Hadith 
with persons.” 

The answer to such a statement would be that, in the first place, 
this scruple is senseless. If the Qur’an indicates a general matter, then 
its particular illustrations and minutae should be searched for in its his¬ 
tory and not in the pages of the Qur’an. If the Qur’an were to adopt 
the approach that follows from this assumption, it would not be a basic 
constitution at all but a compendium of by-laws and polymathia, 
which is obviously against the dignity of the Qur’an. The Qur’an has 
only laid down the fundamentals of the SharVah. To seek for particular 
applications in the Qur’an would be to demonstrate our ignorance of 
the making of fundamental laws; even more, a living proof of our 
insensitivity to the significance of such laws. Therefore, when the 
science of Hadith has been agreed upon as being specifically proven 
from the Qur'anic text, then the acts based upon its principles and the 
different kinds of Ahadith have also to be acknowledged as proven. 
There is no scope left whatsoever, consequently, for denying a derivation 
after the original has been acknowledged. 

Four Kinds of the Hadith With Respect to the Number of Narrators 

One point which could be raised with a certain degree of validity 
on this score, is that, if the Qur’an has itself proved the science of the 
Hadith and shed light on its significance, then one example or two of 
this all-important principle should also have been given, so that we 
should have been able to understand the raison d'etre of the broad scope 
and classification of Ahadith. This would have enabled the coming 
generations to prepare the ground for classifying and determining the 
scope of the different Ahadith. 

As I would describe later, this point has been fully taken care of 
by the Qur’an. It has not only illustrated the different kinds of Ahadith, 
but also fully highlighted the role of authenticity and narrators in 
regard to Ahadith. The Qur’an has, therefore, defined the basic kinds of 
Ahadith and through this definition, specified their nature with the 
status of each Hadith fixed by means of the number of narrators 
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and their reliability in point of veracity. Before we discuss what the 
Qur’an has said, let us examine how the muhaddithln have divided 
the Ahadith into different classes from which lateral and collate¬ 
ral branches have ramified. So far as one’s intelligence can make out, 
only four varieties of Hadith are possible which have been accorded the 
highest status by the muhuddithin in the terminology of Hadith. 

(i) Single Narrative ( Khabar-i-gharlb) —Such a hadith is based on 

a single narrator who has recorded the statement or act of the 
Holy Prophet ^ and from him it continues to the 

last link of the transmissional chain. Even if the number of 
the intermediate authorities is more than one, it would be 
counted as being a single individual's narration. Such a hadith 
is technically known as the khabar-i-gharib or khabar-i-fard, 
according to the muhaddithln. Although it does not admit of 
absolute conviction, still it raises a presumption in its favour, 
and is acknowledged in all affairs of life and faith. It can not 
only be not laid aside, but its acceptance is bespoken as an 
admitted and living reality by the decisions reached on such 
Ahadith in respect of a thousand and one religions and worldly 
matters. There is, however, one condition governing the 
authenticity of such a hadith : the narrator must be a person 
of unimpeachable integrity and no blemish should have 
accompanied his memory or sense of justice. 

(ii) Double Narrative ( Khabar-i-'azlz )—The second form of Hadllh 
is narrated by two reliable and just persons. Whatever the 
number of narrators in the intermediate link of the transmis¬ 
sional chain, it would, all the same, be counted as having 
been based on two narrators. The authenticity of such Hadith 
in point of Sanad (authority) would obviously be greater than 
that of the first kind vis-a-vis the probability of which it is all 
the more probable and would carry greater authority in respect 
of affairs. The muhaddithln calf such a hadith the khabar-i- 
i azlz. 

(iii) The Reputed Narrative (Khabar-i-mashhUr) —This is the third 
kind of Hadith . It must have been narrated by at least three 
unimpeachable persons from beginning to end. Even though 
the number of narrators in the transmissional chain might 
increase further on, the authorities shall be counted as three 
all the same. Such a narrative should be far more strong than 
the second and considered of utmost authority in respect of 
affairs. The denial of such a hadith is sheer obstinacy in 
maintaining error and flagrant negation of truth. Such a 
report will not only raise a high degree of presumption but in 
a large measure, amount to certainty. Although legally it will 
not have the property of unequivocal and absolute certainty, 
yet in the common run of affairs there can be no question as 
to its certitude. The muhaddithln call it khabar-i-mashhUr in 
their terminology, 

(iv) The Continuous Narrative ( Khabar-i-mutawatir )—The fourth 
form of narration is that in which the number of narrators is 
not restricted to three or four persons only of unimpeachable 
integrity but from beginning to end there are so many narra¬ 
tors that it would be naturally impossible that they should 
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have agreed upon a false report. The narrators of such a 
hadith should never have been less than four in number at any 
time and could have been possibly more, with no delimitation 
as to number. This kind of narration obviously would be far 
more reliable and would stretch to the utmost limits of 
certainty. It would not only be generally of greater authority 
than the third variety, but in common parlance and legally 
also would command certainty. Its repudiation is, under no 
circumstances, permissible; on the contrary, it is endued with 
conclusive authority. In the terminology of the muhaddithin 
it is called the khabar-i-mutawatir . 

Continuous Narration: Kinds and Grades 

If the continuous narrations do not remain confined to a few in¬ 
dividuals but pass on to large groups of peoples so far so that hosts of 
men join the rank of narrators, then the strength of continuity is rein¬ 
forced. Still continuity as a class will remain the same. The late 
‘Allamah Anwar Shah suggested two names for such hadith. The first 
is tawatur-i-sanadi) that is, uninterrupted chain of authority; the second 
is tawatur-i-qarni (perennial continuity). The narrative of the Qur’an 
belongs to the second kind. In the event, continuous narration is not 
open to question at all. Did anyone deny or negate a hadith based on 
such certitude and sound evidence, he would be nothing short of being 
out of his mind. Since this would be, as it were, the voice of God 
articulated in the voice of people, the narration would be ipso facto a 
transmission from God. There is no principle by which such a narra¬ 
tion could be refuted as God Himself is its Guardian and not His 
creatures. 

Rationally, therefore, only these four kinds of narration can be 
established. The larger the number of narrators, the more strong and 
firm will be the hadith , with corresponding increase in authenticity and 
authority. In other words, the more a narration passes from the indi¬ 
vidual to a company, the more does it pass from presumption to convic¬ 
tion and from certitude to absolute certainty. Evidently, the SharVah 
has admitted two persons as constituting company; 

Two and above constitute company* 

Therefore even if two persons happen to pray together they would, 
according to the SharVah , form a congregation. An assembly of three 
persons will be a group. Hence a group comprising three persons is 
deemed considerable according to the SharVah. If the number exceeds 
three, it will become an assembly. Such a gathering is entitled to offer 
Friday prayers, the purpose of which is religious communion and gather¬ 
ing together as is evident from the word JunVah itself and its root 
Jama * (collecting). If a large body comprises people, each of whom 
stands as a paradigm of integrity and truthfulness, that is, he is by him¬ 
self a community, in accordance with the ayah : (<1 ~r uiS' o'” 

“Indeed, Ibrahim was by himself an ummah," then this body would 
constitute a major body whose words shall be considered to have reached 
the very acme of certainty and credibility, more credible than which 
is not within the range of possibility. Not only figuratively but natur¬ 
ally, as a matter of course, the hearts of the believers would be com¬ 
forted and soothed by what this body says. 
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Thus what we denote as congregation commences with more than 
one person and reaches upto four. A greater number than this means 
enhancement of its magnitude, not what constitutes it The plurality 
of narrators required in the authority of a narrator to create reliability, 
credence, satisfaction and confidence is, therefore, satisfied when the 
number of narrators is at least four. 

Beyond that there is a gradual addition in credence and assurance; 
the basis of certitude will remain four provided the narrators are just 
and reliable. Thus our analytical approach yields four kinds of Ahadlth 
called khabar-i-gharib . khabar-i-azts, khabor-i-tnashhur and khabar-i- 
mutawafir by the muhaddithin. 

Continuous Narration and its Authoritativeness 

The Qur’an as a matter of fact has itself not only established the 
position of the Tradition as a genre, but also laid the basis of four kinds 
of Ahadlth. This is a living proof of the uninterrupted narration by 
which it has been preserved and transmitted to us from the Prophet’s 
times. Tn other words, the mode in which the Qur’an was revealed 
testifies the fact of tawatur , the denial of which would be like denying 
the identity of the Qur’an itself. Evidently, anyone who acknowledges 
the Qur’an on the basis of uninterrupted narration, shall have to admit 
continuous narration of Hadith and its authoritativeness also, failing 
which he shall have to part company with the authority of the Qur'an 
too, since the continuous narrative which has established the authority 
of the Qur’an constitutes the backbone of the continuous Hadith also. 
There is thus no reason why the uninterrupted narrative should not be 
regarded as absolute proof for it. There is no reason, if the causal ele¬ 
ment is the same in both, that the conclusion with regard to them should 
be different. It is true that the continuous narration of the Qur'an is 
infinitely high; it is called perennial continuity which the ordinary type 
of continuous narration cannot vie with. 'But the difference, at the 
most will be one of degree and can not mean the denial of continuous 
narration itself. If the continuity of the revelation of the Qur’an be¬ 
gets the height of certainty, which is of higher order, then, tlie conti¬ 
nuity of Hadith would ipso facto breed nothing but certainty, not that 
continuous narration would become unworthy of credence. Thus the 
outcome of extreme perfection of continuous narration is certitude, 
not the denial of such narration and its product—certainty. 

Those who, keeping in view the most exalted form of the conti¬ 
nuous narrative as exemplified by the Qur’an, negate the continuity of 
Ahadlth, do in fact deny the continuity of revelation of the Qur’an 
itself, or else they are false in denying continuous Ahadlth. Since the 
highest degree of continuous narration contains the category of such 
narration itself, the height of certainty undoubtedly contains the factum 
of certainty also. The nature of highest type of continuous narration, 
therefore, js nothing more than the intensification of the primary narra¬ 
tion. What else is this highest certainty than that the primary certitude 
should be enhanced. No one can reach the magnified quantum without 
passing through the primary one. Anyone, therefore, who believes in 
the intensive form automatically believes in the original element also 
which is comprised in it. 

Thus, the denial of the original, keeping in view what is superoga- 
tory, in fact, constitutes the denial of the addition also. Otherwise, 
how did the addition come into being without the original and how did 
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the person denying it, come by the addition ? If he still persists in his 
negation, he would be like one who thinks he can inhabit the upper 
storey of a house after the lower one has been razed to the ground. 
Therefore, just as such a person would be considered false, similarly, 
he who denies the continuous narrative of the Ahadith having fully 
accepted the uninterrupted narration of the Qur’an, would be considered 
false as the latter is a perfect instance of the enhanced mode of conti¬ 
nuity. It is but the continuous narration of the continuous Ahadith 
which has appeared in a heightened form in the sublime continuous narra¬ 
tion of the Qur’an. In short, the Qur’an itself and its narration are 
proof positive of the continuous narration and its authoritativeness. 

The Narrative Mode of the Qur’an 

Not only this ; in fact, the narrative of the Qur’an not only pro¬ 
vides evidence for continuous narrative but also proof for the reliability 
of narration and reporting pure and simple, because the narration of the 
Qu ran is but a species of continuous narration, which is but a variety 
of narration, that is to say, narration and report are in the nature of 
genus and continuous narration is just one variety thereof. Evidently, 
to deny a thing divided after admitting its division, or to consider the 
former unreliable after admitting the latter as reliable, is just like denying 
the absolute after admitting the finite or the general after accepting the 
particular, although the finite cannot exist without the absolute and the 
particular without the general. For this reason, when one acknowledges 
the special type of narrative of the Qur’an, that is, continuous narrative, 
one cannot escape affirming the absolute type of narrative, since this is 
contained in the particular one. The continuous narrative, once con¬ 
ceded as reliable, will naturally lead one to accept narrative also be¬ 
cause the acknowledgement of one is the acknowledgement of the other. 
Therefore, the narrative mode of the Qur’an provides a proof not only for 
the continuous narrative which is but a kind thereof but also of the credence 
of the absolute report which is the thing divided. This would imply that 
in principle narration is without doubt worthy of credence and reliable 
along with the different kinds thereof, according to their respective 
nature, whether Qur’anic or non-Qur’anic. Therefore, having acknow¬ 
ledged credence of the Qur'anic narrative it becomes necessary to admit 
the credence of the narrative of Hadith also, although their comparative 
position and the difference in rank of their behests cannot be denied, 
nor is it possible to deny the bedrock of both—continuity of narration. 

Two Alternatives for the Negators of Hadith 

There are only two alternatives for those who negate Hadith : 
they should deny transmission and narration out and out and openly 
deny the Qur’an alongwith the Hadith, but if they believe in the narra¬ 
tion of the Qur’an, then they must admit the narration of the 
Hadith as well in view of their having admitted narration as a verity. 
They cannot accept the Qur’an and negate the Hadith, otherwise they 
would be considered deniers of the narrative itself. Further considera¬ 
tion would amply show that the proof for continuous narrative does not 
rest merely upon the fact of continuity of narration of the Qur’an but 
is provided by the proof of the Qur’an itself. It is not necessary that 
its proof should be sought in the continuous narration of the Qur’an 
alone, since once the Qur’an is admitted as gospel truth, the question 
naturally arises, how did we come to know that this Qur’an is the very 
Qur’an that was revealed? If we came to know it from the Qur’an which 
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has not yet been proved as such, then how can it provide proof for any¬ 
thing else? This is called: “presuming a thing before 

it comes into existence'*, a sort of a posteriori approach. Thus we can 
know it is the self-same Qur'an through an extraneous source, and what 
else can this source be but the reports regarding the Holy Prophet 
((Ju-j *L| j*) which were recorded and have reached us intact ? This 
is what is called the Hadith. Therefore, proving that the Qur’an is verily 
the Qur’an depends upon the Hadith. 

Considered this way, could it be possible that the acknowledgement 
of the Qur'an should be made imperative but not that of the Hadith? 
If this is so, then it would not be possible to prove and establish the 
very existence of the Qur’an. 

Absoluteness of Uninterrupted Narrative Established from 
the Absoluteness of the Qur’an 

A report which conveys to us knowledge of such a definite, indu¬ 
bitable and most important book like the Qur'an should similarly be 
absolutely definite. If it remains uncertain, then obviously the proof 
of the Qur’an will also be not definite but conjectural, and denial 
thereof would lead us to heresy. In such event, belief in the Qur’an 
will also not remain absolutely obligatory and the entire structure of 
the faith will be doomed to destruction, This report must perforce be 
definite and extremely convincing, and no report except that based on 
continuous narrative can be so. Hence before proving the Qur’an even 
though in its own context, not only is the identity of Hadith proved, as 
the relation between the narration of the Qur’an and the Hadith is that 
ot genus and species, but the proof of the special kind of the Hadith 
known as continuous Hadith is also obtained. Anyone who believes in 
the Qur’an, therefore, cannot deny the existence of the Hadith and its 
offshoot, continuous narrative, failing which he would be regarded as a 
liar and hypocrite in his admission of faith in the Qur’an. If, however, 
anyone denies the Qur’an itself, we do not propose to argue with him 
here, for he has to be answered in a different manner, 

Thus in whatever way we acknowledge the Qur’an, it would be 
essential to acknowledge, at least, the Ahadith of continuous form for 
which the narration of the Qur’an too is a standing proof, and even a 
standing proof for the acknowledgement of the Qur’an itself, so that 
the proof of the one automatically leads to the proof of the other. 
Thus, incidentally, we get proof for continuous narration from the 
Qur’an itself. 

The Mashhur, ‘Aziz and Gharib in the Light of the Qur'an 

Let us now consider the three remaining kinds of reports—the 
mashhur, ‘aziz , and gharib, in the context of the Qur’an. The proof of 
the report known as the mashhur , comprising three reports of unques¬ 
tioned antecedents, and its authority also can be obtained from the 
Qur’an. Describing the Ashab al-Qaryah (people of the city), the 
Qur’an says: 


Coin for them a similitude: The people 
of the city when those sent (from Allah) 
came unto them; When We sent unto them 
twain, and they denied them both, so We 
reinforced them with a third, and they said: 
Lo! we have been sent unto you. 



(Qur’&n, 36:13-14) 
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This incident pertains to the people of Antioch and the Prophet 
Mil J^») was directed to relate it to his ummah in order to make it 
understand the nature of Divine Messengers. 

It will be evident from the foregoing that, after two prophets had 
been denied, a third one was added because it is against human nature 
to negate three trustworthy and just persons; and it would forma 
conclusive testimony against the inhabitants of the city. An assembly 
of three persons forms a jama ( at and it is but natural to assume that a 
party of three persons—and that too comprising truthful and pious 
persons—cannot lie nor can it be belied. Evidently, the crucial thing 
here is the number three with regard to narration and transmission, not 
the nature of prophethood because even one prophet exceeds the whole 
world in the qualities of trustworthiness, justice, truthfulness, and 
honesty. If the people of the city had held prophethood in reverence, 
they could not have dared to belie*even one of those messengers. Had 
they done so, they themselves would have been charged with unreliabi¬ 
lity*. It would not have been necessary to add to the number of the 
messengers as regards their apostolic capacity. But, since proof positive 
had to be provided, three completed the tale to convey the message to 
them. It will, therefore, be clear that, on the generally accepted principle, 
the evidence offered by three persons whose integrity stands unquestion¬ 
ed and duly vouched for, cannot be considered refutable. 

This establishes the principle that if a report reaches us through 
the statements of three persons of reliable and unquestioned antece¬ 
dents, then, according to the Qur’an, it cannot be rejected because such 
a testimony crosses the bounds of probability and passes into certainty, 
leaving no scope for doubt. And since khahar-i-mashhur is of this very 
nature, proof is furnished for it and its authoritative stance from the 
Qur’an itself. That being so, he who negates the verity and authority of 
khabar-i-mashhur , in fact, denies the aforesaid principle of the Qur’an 
and the ayah which has been just quoted. 

Similarly khabar-i-aztz , which is reported by two persons of integ¬ 
rity, is confirmed by the Qur’an and carries authority for all relevant 
matters : 

And call to witness two just men 
among you, and keep your testimony up¬ 
right for Allah. (Qur’an, 65:2) 

This shows that the evidence of two persons is not only trust¬ 
worthy but also authoritative and governs decisions in innumerable 
matters pertaining to life and property as well as social and moral 
affairs, so much so that the verdict of a qadi becomes operative exter¬ 
nally and internally. Such testimony is obviously in the nature of a 
n way at (narration) and has been named as such simply for the sake of 
identity because it can be presented before a judge, magistrate, arbitrator 
or judicial authority. This is what confers upon it an official character, 
otherwise it is the same ordinary narration outside the court. 
Evidently, if by reason of designation or association, a report is official 
or private, judicial or non-judicial, it makes no difference as to the 
nature of the report. If the same deponent makes the same statement 
out of the courtroom in public, there would be no difference at all ex¬ 
cept in terminology and relative meanings. Now it would only be called 
narration instead of testimony, but the character of the report and re- 
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porter would remain the same as in the courtroom. Thus all the condi¬ 
tions of testimony are in reality the same as those of plain narration. 
Therefore, just as in indirect evidence it is conditional that the reporter 
must be an eye-witness so that he makes a report on what he has seen 
or heard, similarly it is necessary that the first reporter should record 
the incident as he has seen or heard it. Then, just as the report may be 
indirect, a testimony may be indirect also. This is called shahadat k ala 
al-shahadat (testimony upon testimony). And just as for the testimony 
of intermediate narrators, it is necessary that the last link in the chain 
should be a direct witness, similarly in the report of a narrative it is 
essential that the first reporter should have recorded what he has him¬ 
self seen or heard. Then the conditions of integrity and reliability which 
are necessary for a shahid (witness) are also necessary for a rawT (reporter 
or narrator), the details of which have been systematized in the relevant 
science. Thus evidence and report are one and the same thing and, if 
evidence is juristically admitted as authoritative, then, undoubtedly, the 
narration also carries similar authority. The question is only of the 
report being legal or not, and not of the report per se. 

Thus the fact that the Qur’an, in the above ayah, has admitted the 
testimony of two persons as reliable and proof positive, means, in rea¬ 
lity, proclaiming the same about riwdyat (narration). Hence if the 
evidence offered by two persons is admitted in so important an institu¬ 
tion as the court of law which carries political importance as well, 
then why should it not be worthy, in an equal measure, of being admit¬ 
ted outside the court in public, where it carries no such political 
importance even ? This must needs be so. In fact, it should be highly 
reliable authority. Therefore, the Qur’an itself turns out to be the 
source of the narration by two persons, formally known as khahar-i- 
‘ aziz, being reliable and peremptorily acknowledgeable. The negation of 
khahar-i-azlz and its authoritativeness, therefore, negates the above ayah 
and, consequently, the Qur'an. As for the khabar-i~gharib, also called 
khabar-i-fard (an individual’s narration), based on the report of one 
man, it can be proved through the invocation of not one but numerous 
ayat of the Qur’an. 

Dependence of Every Religion on One Person Only 

The very fact that the wahi was made to descend on all the 
prophets through the medium of jibra’Il alone and all divine messages 
were transmitted by him, establishes the identity of the individual report, 
as it was a report By one person only. Lastly Jibra’Il narrated the whole 
Qur’an to the Prophet (jJ-j «*)i J*>), Was it anything but an individual’s 
report? God Almighty Himself says : 

That ibis is indeed the speech of an £ 

illustrious messenger (Qur’an, 69:40) 05*0 *0 \ 

This would show the first narrator of the Qur’anic text to have 
been the angel Jibra’Il, who alone conveyed the whole Qur’an to the 
Holy Prophet ([J-j ^ J^). It has been made explicit in the above 

ayah that this narration was by Jibra’Il and also the fact that the indi¬ 
vidual narrative of the Qur’an has been declared as acknowledgeable, not 
because an angel narrated it but because Jibra’Il embodied in himself 
all the attributes that an unimpeachable person who narrates a report 
should have and who is free from all the negative traits of an unreliable 
narrator, as should be evident from the ascription of an attribute like 
‘illustrious’ to Jibra’Il, a point which will be elaborated later. 
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In any case, whatever celestial attributes this august narrator might 
possess, the report by him will, nevertheless, be that of an individual 
only. This shows that the identity of the khabar-i-gharlb and its 
authoritativeness also stand proven by the categorical verses of the 
Qur’an. This is especially so, since such reports are not confined to the 
Holy Prophet’s time alone, but had been operative from the time of the 
Prophet Adam QVwJ' U*) down to that of the last of the Prophets— 
the Holy Prophet (,Juj *4* -* 1 J-). This not only furnishes proof of the 
individual report but its importance also, for the foundations of all reli¬ 
gions and sharVahs have been laid on it. Evidently in the early stages 
of religions, neither khabur-i-aziz nor khabar-i-mashhur and khabar-i- 
mutawdtir possess such importance. Whether, therefore, any other kind 
of narration should be considered reliable or not, the individual report 
has to be endowed with this importance, otherwise, God forbid, the 
very basis of all religions and sharVahs would be destroyed. 

An objection might be raised here that the matter under conside¬ 
ration is that of human beings but we are bringing in angels to illustrate 
the individual report, although in such cases the example of individuals 
of the same species would be plausible; in the present case, there is no 
similarity in kind between man and angel. How, then, can the 
instance of one species hold good for another ? This argument does 
not carry any weight for the nature of the narrative is one and the same, 
independent of the different kinds of beings involved, The difference 
lies only in the class of narrators and not that of narration. The 
narration and its qualities are in both cases the same. Therefore, the 
difference in the class of narrators does not vitiate the quality of a 
narration. It is just like the same statement being made by one person 
from China and another from Arabia; one from the East and another 
from the West. But when they have put down something, in accordance 
with the established principles of statement, what difference can their 
external characteristics—colour, appearance and so on—make in the 
nature of the statement? Similarly, if any persons, whether heavenly 
beings or earthly, make statements, according to the principles of 
narration, where lies the difficulty in presenting them as illustrative in¬ 
stances for human beings? Moreover, the angels are, in any case, the 
source of noble qualities and human beings have to make use of their 
beatific qualities. Evidently what is desired is not that man should 
become an angel but that he should aim at acquiring angelic virtues 
despite his belonging to a different kind of beings. This is not only 
possible but a fact. When, therefore, we say that such and such a person 
is angelic, we mean that in point of moral excellence, instances of an¬ 
gelic attributes can be cited in the case of human beings. If there can 
be this community of excellences between angels and human beings, 
despite difference in kinds, then why should the angelic excellence of 
narration be regarded as untenable insofar as human narrative is con¬ 
cerned? The objection raised, therefore, does not stand to reason. 

There Came A Prophet To Every People 

Anyway, leaving aside this argument, since the object is to con¬ 
vince the readers about the individual narration, we present a human 
instance instead of an angelic one from the Qur’an itself. Earlier, we 
had the occasion to furnish proof for the khabar-i-mashhUr (reputed 
narration) from the Holy Qur’an by arguing from the cumulative report 
of three prophets. Therefore, it should surely be enough proof for the 
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khabar-i-fard (individual report) that it is based on the report of one 
prophet only. Who does not know that whatever report an ummah 
receives from a prophet consists of a solo report only? It was only in 
the case of the Ashab al-Qaryah that three prophets were sent at a time 
who collectively conveyed the message of God to them. Otherwise for 
each ummah only one Prophet and warner was sent who conveyed God’s 
message to it. The Prophets Nuh (Noah), Ibrahim (Abraham), Musa 
(Moses), ‘Isa (Jesus), Hud (Hod), and Salih ((■■*—» |»+^) were commis¬ 
sioned as prophets to their respective ummahs individually, and each one 
of them transmitted God’s message to it. What else was it if not an 
individual report? 

Therefore, whenever the Qur’an mentions the mission of Pro¬ 
phets, it relates to an individual report only. Wherever the expressions 
‘‘and so said Noah (Nuh) *aU)”, “and so said Hod (Hud) 

(c^LJi aJu-)”, “and so said Lot (Lut) (ioO 1 <cU)” have occurred—and 
they were all categorical proofs—then surely they were very strong 
proof of the authoritative and unquestionable character of individual 
report. Such proofs are found in numerous verses of the Holy Qur’an. 
Whereas we can find only an ayah orso in support of the khahar-i-'aziz , 
khabar-i-mashhur , and the kftabar-i-mutawatir, there are hundreds of 
ayat pertaining to the individual report, which makes its proof more 
strong and unshakable than all others. And when all the divine reports 
proceed from one person alone to all, from angels down to 
prophets, then one cannot help concluding that all divine faiths and 
sharVahs rest upon individual report, not khabar-i-mashhur and 
mutawatir, Considered thus, this kind of narrative acquires precedence 
over all other categories of narrative. It becomes all the more essential 
to subscribe to it as constituting the basis for all religions. Its negation 
would result in the collapse of all sharVahs. It is perhaps for this 
reason that the Qur’an has furnished proof for it in one ayah after an¬ 
other. The number of such ayat run into hundreds, Therefore, holding 
belief in the khabar-i-fard is more essential and obligatory than in the 
others. 

In fact, looked at closely, these individual reports and narrations 
of the prophets not only furnish proof of individual report established 
as a category but as something said by the prophet its being a veritable 
reality and authority is also established, for the reports of the prophets 
of old were not only individual reports but prophetic utterances also, 
because in the particular type of revelation known as khafi (covert), the 
infusion in the mind of prophets was by God but the expression was 
their own. As against this, the Holy Prophet (^-j -S' J^) was the 
only prophet who had the unique distinction in respect of the Hadith-i- 
Quasi (direct revelation in which both the contents and words were 
revealed by God). Thus the revelatory messages of khafi type by the 
former prophets were not really equivalent to Hadith-i-QudsV of the 
Holy Prophet (^j -cU J^), Thus the testimony in favour of khabar-i- 
fard is provided not only by the Qur’an but by the Hadith-i-Qudsi too. 
By reason of the individual reports of the prophets, we not only get 
proof of the khabar-i-fard from the Qur’an but that of the authority 

l Jall (overt) revelation is one in which the content and words are both revealed. 
Revelation is made to all prophets in both these ways : Jali and khafi, but in the case 
of the Holy Prophet (sailalia ho ‘ alaihi wa sat!aw) even some Ahadith were revealed in 
content and expression. These are called Hadith-i-Qudsl. 
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of that type of Hadith a!so which has reached the ummah through one 
person only. 

Thus what else were all such reports, except the Qur’an, received 
from the Holy Prophet (,*k» U* J->) by the Companions but khahar- 
i-fard (individual report)? Later on, corresponding to the lesser or 
greater number of narrators, the reports came to be known as mashhur 
and mutawdtir , but in the beginning they were just individual narrations. 
Thus the khabar-i-fard emerges from the Nusus of the Qur’an with varied 
types of proof. 

Report of the Holy Prophet (,^-j J*) is Adduction 

according to the Principles of Narration 

In connection with the individual report received through a 
prophet’s single report, the same mis-apprehension might arise as it did 
in the case of the angel Jibra’il, that since the personality of the Holy 
Prophet Jii is an extraordinary one, it naturally overawes 

the minds of people; it matters little whether the messenger is an angel 
or a prophet; the acknowledgement of the report arises from the awe 
and majesty of the Holy Prophet ■u* ^ J-) and not by the appli¬ 
cation of principles derived determining veracity; nor is it established by 
inductive principles from the Qur’an. In other words, like the report 
of the angelic Messenger that of the human Messenger is also not an 
individual report established by due principles and criteria that one 
should acknowledge it as proved by the Qur’an because of such simili¬ 
tudes. Even this view springs from ignorance of the Qur’an and not refle¬ 
cting deeply upon it. At no place has the Qur'an tried to impose the 
admission of individual report upon the people on the basis of the 
weight and prestige of prophetbood but has sought its admission on 
the basis of recognised principles of narration and scientific criteria 
only. Therefore, wherever the Holy Prophet's individual report has been 
affirmed by the Qur an, it has not" been done on the basis of prophet- 
hood as such but on the basis of the principles of narration. God has 
Himself said : 

By the Star when it setteth. Your com¬ 
rade erreth not, nor ts deceived; Nor doth 
he speak of (his own) desire. It is naught 
save an inspiration that is inspired. 

(Qur'an, 53M-4) 

It should be quite clear that this individual report reached the 
ummah through the single person of the Holy Prophet (pLj a_u Jti J^). 
The Qur’an adjudged it as worthy of absolute credence, not because of 
Muhammad (,d-j J*>) being a prophet and Messenger but by 

pointing out that its relater is free from blemish and such 
disqualifications as would make his report incredible. Therefore, first 
of all, the disqualifying qualities were negatived and the prophet 
(i^-j -i* 1 J-0 was not called the Rasul (Messenger) but Sahibukum 

(Your comrade) which shows that it was not intended that pressure of 
prophethood should be exerted in forcing the acceptance of the indivi¬ 
dual report. Thus, in the first place, the foremost of these disqualifying 
factors—misguidance—was negatived because the words of the misguid¬ 
ed and ignorant are not worthy of trust at all. Then inanity and 
obtuseness were negatived, for the report of a dull, crazy and perverse 
person can never command respect and confidence. Thirdly, the 
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uncontrolled appetitive impulses have been ruled out because one who 
is a prey to these is selfish, and a selfish man’s words being tainted can¬ 
not inspire faith and credence. These are the foibles that vitiate the 
validity of narration. Last of all, having pointed out these disquali¬ 
fications, the condition quashing them was indicated, namely that the 
narrator is the bearer of wahl, and such a person cannot be any other 
than a prophet because the station of a prophet and messenger is so 
exalted that deviation, error and selfishness are wholly foreign to it. 
Thus, in the first place, the function of prophethood has not been ex¬ 
plicitly mentioned at all and even if alluded to by using the word wahl , 
it is not expressly with regard to prophethood but simply for represent¬ 
ation of positive qualities corresponding to the negative ones, thereby 
indicating that error, delusion, and selfishness cannot find their way into 
the personality of a man embodying wahl (revelation) and prophethood, 
as these are the characteristics that make a report untrustworthy. Thus 
it becomes dear that no pressure whatsoever is being exerted to have 
the reliability and authority of individual report subscribed to by force 
of prophethood, but its credence is being declared obligatory so that it 
should become clear that a prophet’s report is trustworthy both as 
regards proof and authority, even apart from the fact of being a 
prophet, because it comes upto the standard of narration and is free 
from shortcomings which make the narration fit for rejection. This has 
been done to make it absolutely clear that a prophet’s report is worthy of 
trust and possesses full proof and authority even in accordance with the 
principles of narration, apart from the consideration of prophethood. 
It is evident that this intimation of the Prophet (pi-j *-U at J*) whose 
nuiq (utterance) has been mentioned in the above ayah is an individual 
report. So we get a positive proof of the entity of individual report from 
the Qur’an in accordance with the principles of reporting. 

Proof of entity of Individual Report from Non-Prophets 

If one still persists in saying that the Holy Prophet’s personality 
was an extraordinary one and therefore stood on a special footing, 
and that the proof of reports by ordinary persons can be furnished 
from instances of reports by ordinary persons only, and not those of 
extraordinary ones, I would say that the Holy Qur’an has shed 
light on this also and the proof of the khabar-i-fard can be found even 
in the reports of non-prophets contained in its pages. For instance. 


And a man came from the uttermost 
part of the city, running. He said : O 
Moses ! Lo ! the chiefs take counsel 
against thee to slay thee ; therefore escape. 
Lo! I am of those who give thee good 
advice. So he escaped from thence, fearing, 
vigilant. (Qur’an, 28:20-21 j 


013 


It is obvious that the man who carried the report to the Prophet Moses 
((OLJi *~u) was an ordinary person, and Moses Ji believed him, 
which was but the report by one man and not many. Mentally Moses 
(,oLJi *_U) accepted its effect in the form of fearand physically in his going 
“Ldu. t+c. j.jW" (So he escaped from thence, fearing). The Prophet 
Moses (fS-Ji cli) accepted the information as fully true and was affected 
by it as he felt that the reporter had nothing in him that would tell upon 
his credibility. And the reporter himself supported his statement by 
saying: Ch »-£) “I am of those who give thee good advice.” 

The inference drawn from this statement is that the reporter was em¬ 
phasizing the fact that he was not influenced by personal desire or was 
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bluffing on someone’s instigation but because he was a well-wisher of 
the Prophet and had come to inform him out of sincerity. This shows 
that the greatest attribute of a narrator is that he should have no 
ulterior motives so that his sincerity should make the report authentic. 
Thus, if an ordinary person comes to a prophet and he not only takes 
him at his word but acts upon his advice, then what greater and more 
valid proof could be forthcoming with regard to the authoritative 
nature of the khabar-i~fard ? And this too despite the fact that the 
probity and veracity of a non-prophet are nothing beside those of 
a prophet. A drop stands no comparison with the ocean; neverthe¬ 
less the report of a non-prophet was acknowledged as correct 
because the reporter was relating something that was strictly in accor¬ 
dance with the principles of narration; he was neither tainted nor moti¬ 
vated by any ulterior purpose, and was not led by any venal desire. The 
proof of the individual narrative has been provided by the Qur’an not 
in one but so many ways. Instances have been presented from the 
angels, the prophets, and non-prophets. This shows that the Qur’an 
has been very meticulous about proving this type of information, as if, 
against the negators of the Hadith , the Qur’an has emphasized all the 
while that kind of narration which the negators of the Hadith particular¬ 
ly evade, that is the individual narration which they do not consider 
worthy of any attention whatsoever. Even if they do acknowledge any¬ 
thing it is the khabar-i-mutawatir (continuous narration) in support of 
which the Qur’an has not presented any specific ayah itself. This 
shows that the negators of the Hadith are in fact not only the negators 
of the Qur'an but its enemies also, and this too that the Qur’an is 
their enemy and shuns them. Were they bent upon obliterating the 
individual narration altogether, the Qur’an supported it through its array 
of continuous ayat, and if they wanted that only continuous narration 
should be accepted, the Qur’an has not devoted much attention to prove 
it. Thus individual report has some special importance in respect of 
narration, towards which the Qur’an has drawn attention in many ways. 

The Report of Evil-liver : Not Rejected Altogether 

The Qur’an has not only given examples in support of the khabar- 
i-fard from the angels, prophets, and common people but, going further, 
or still more, going down the ladder, accepted individual reports by 
evil-livers also, subject to the condition of corroboration and investiga¬ 
tion. Accordingly, God has said : 


O ye who believe I If an evil-liver 
bring you tidings, verify it, lest ye smite 
some folk in ignorance and afterward 
repent of what ye did. (Qur’an, 49:6) 



This shows that even the report of an evil-living person can be 
reliable and enjoy veracity, provided jt is duly established. It can serve 
as testimony even in such important affairs as would make one ashamed 
on their going wrong, which is always the case in important affairs. 
The nett result of all this is that the report of a single person is, accord¬ 
ing to the principles laid down in the Qur’an, not fit for rejection or un¬ 
reliable but after due scrutiny and investigation can be depended upon 
and prove testimony in big affairs, which, in common practice, leads to 
decision thereof. Restraint has only been laid upon acting on a report 
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before investigation but not in absolute terms; otherwise God 
would have said in clear words that if an unreliable person brings you 
any news do not believe him at all, not that it should be accepted and 
considered reliable after investigation. The condition for inquiry was 
laid so that the elements of unreliability which had crept into the 
information because of the evil-living of the reporter, should be elimi¬ 
nated and the information should become reliable. 

The news, nevertheless, will remain that of a single person. This 
proves beyond any doubt that the report of one person is reliable and 
carries evidential value in human affairs. If the narrator is not a fasiq 
(evil-liver) but blameless, such as the one who informed the Prophet 
Moses about the plot being hatched against him, then news 

even without verification can be acceptable on this principle. And, 
should the narrator, besides being blameless, be just, pious, honest and 
trustworthy, as is the case with the angels, prophets and righteous 
persons, then, according to this principle, such a direct report does not 
need any verification and investigation at all. Even if the report has to 
be sifted because of intermediate links, this is resorted to, when it 
becomes all the more reliable. All the same, this repicirt must remain 
a report by a single person. Therefore, khabar-i-farct, which is also 
called khabar~i-gharlb, would, according to the Qur’&n, 'be reliable and 
proof positive, although its verity would remain a matter of surmise 
which is also held valid by the SharVah and has a legal bearing upon 
day-to-day affairs. Surmises are not mere fancies but that despite cre¬ 
dence of a report there should remain scope for the possibility of the 
contrary also, not that the original report should become untrustworthy 
and fit for rejection. However, if alongside this, thorough investigation 
is made with* regard to that narrator who is just and trustworthy, that 
is, authentic particulars, strengthening factors, evidences and corelates 
of the report are also accumulated, then the element of surmise 
can be eliminated from an individual report to such an extent that it 
would reach the limit of conviction and, if such a report does not iead 
to the point of absolute certainty, it would surely reach the point of 
quasi-certainty which, in the terminology of the science of Tradition, is 
known as ghalbah-i-zatm (strong probability or strong surmise). Such a 
report then can neither be rejected nor considered unreliable according 
to established principles, especially when the Qur’an does not hold even 
an evil-liver’s report as totally untrustworthy ; in fact, it considers it 
credible after proper verification. How, then, can the report of a 
trustworthy and honest man be rejected in the light of this principle 
of the Qur’an? The individual report, therefore, and its verity are 
amply confirmed by the above ayah and it can be concluded that he 
who denies its authority denies all the relevant ayat which undoubtedly 
means denial of the Qur’an. Not only that, it means denial of all 
revealed books and narrations by angels and prophets. Heaven forfend ! 

However, when these four kinds of reports have been categorically 
proved to be fundamental and standard, then it logically follows that 
all other kinds of these four categories should stem from them and their 
verity ipso facto stands proved. The reason for this is that these four 
kinds of Ahadith , as has been already discussed, are dependent upon the 
number of narrators, which ranges from one to four. The report by one 
narrator is khabar-i-gharib, by two khabar-i-‘aziz, by three khabar-i- 
masbhur , and if the number goes beyond three and four and the word is 
passed by so many just and trustworthy persons whose agreement upon a 
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false report is practically impossible, then it is called khabar-i-mutawatir. 
These four kinds constitute the basic kinds of the Hadith as regards the 
number of narrators. If a Tradition has more than four narrators, it would 
be but a derivative of these basic kinds and that with less than one narrator 
shall be also one of these, for it would either be an addition to four 
persons or a substraction from them. In both cases all the other varie* 
ties shall remain bound up with these four by which this rise and fall in 
the number of narrators would be recognised. If, for instance, the 
number of narrators exceeds four and the report is maintained by alt 
classes from top to bottom then it would be called continuous narra¬ 
tion of all ranks, which marks the narration proper of the Qur’an 
itself. Nevertheless, this type of report would be called a variety of 
the continuous narration, not an independent one apart from it, for the 
addition of a thing to another is a supplement which is subservient to 
and not separate from it—an independent category. Similarly, if, in 
the Traditions having one narrator only, the number falls short some¬ 
where of one even, which makes the report khabar-i-gharib, then, even 
if it be lesser in rank than the gharib still it would be considered its 
ofTshoot. For instance if at the lower extreme of the sanad proximate 
to us, the number of narrators falls short by one, the hadith shall be 
called mu'allaq (Inoperative); if at the upper extreme, that is the times 
of the Companions, it shall be designated as mursal (Operative), and if 
in between these two, then it would be called mu'adda/ (Interruptive). 
Nevertheless, all these shall be classed as offshoots of khabar-i-gharib, 
as they all belong to the class of narrative by a single person in which 
the narrator falls short of even one on some occasions. Thus the 
kind of Hadith arising from the number of narrators exceeding four 
would remain a variety of continuous narration, and the kind arising 
from the falling short of one narrator even would be a form of the 
gharib. Therefore, the source of gharib and mutawdtir would also be 
the source of their derivations because they are not new varieties but 
the self-same gharib and mutawdtir. If any difference has arisen, it is 
in respect of their quality and impact only, due to increase or decrease 
in the number of narrators, not in respect of the nature of the narration 
itself, which remains as it was, the mutawdtir or the gharib , And when 
it has been proved earlier that the source of all these four kinds of 
reports lies in the Qur’an, the source of these derivations must needs be 
the same because these are, with only a slight difference in property, 
exactly the original kind. Thus one can say without any hesitation 
whatsoever that all kinds of Ahadith arising from increase or decrease 
in the number of narrators stand proved by the Qur’an because if their 
fundamentals are proved by it, then their derivatives are also established 
by it, especially when the latter are but the self-same basic categories; 
the difference is not of nature but of qualities and attributes. 

Different Kinds of Hadith According to the Attributes of Narrators 

The Holy Qur’an has not only shed light on the different basic 
kinds of Hadith in relation to the number of the narrators; it has as 
well, furnished guidelines on their classification with .respect to the 
attributes of the narrators, such that this classification shall serve as a 
criterion and standard for the remaining kinds of its categories also. 
The second kind of classification of the Hadith thus relates to the 
virtuous qualities of the narrators. It isaccording to these that narrators 
are considered thiqah (trustworthy), ghayr thiqah (untrustworthy), mu l ta- 
bar (reliable), and ghayr mittabar (unreliable), and their grade, high or 
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low, is determined. The bases of these virtues too have been determined 
by the Qur'an just as the standard number of narrators for narration 
based on numerical strength was prescribed by it. The two qualifications 
which make a narrator acceptable are ‘adalat (correct judgment) and 
dabt (retentive memory). If the narrators are sound of judgment and 
have a strong memory, and along with it the chain of transmission is 
musalsal 1 and muttasil (consistent) then this narration will be called a 
hadith intrinsically accurate (Sahih li-dhatihi) which represents a very 
high type of narration in view of the attributes of the narrator because 
be possesses the highest degree of judgment and memory, the two attri¬ 
butes which make a narrator credible and trustworthy. A hadith falling 
within this category will, therefore, be considered fundamental. All 
other types of narration arise from addition, alteration, accretion and 
diminution in respect of the requisite merits of the narrator. For this 
rcascn it would be a derivative thereof. For instance, if the narrator is 
devoid of the sense of right judgment, then this loss or deficiency will 
give rise to five basic defects called the mata‘in al-hadith (derogators of 
the Traditions)—namely, kidhb (falsehood), tuhmat al-kidhb (ascription 
of falsehood), /^/(evil-living), jahalat (ignorance), and bid'at ( innova¬ 
tion). If a narrator is a liar, has been dubbed a liar, is an evil-liver or 
ignorant person, and happens to introduce his own innovations, then he 
will not be considered ‘ adil (sound of judgment) and his report cannot 
be given credence to. 

Similarly, if the narrator does not possess a sound memory, then 
this aphasic condition will lead to five weaknesses that render his report 
unreliable: fart-i-ghaflat (excessive carelessness), kathrat-i-ghalat (fre¬ 
quency of error), mukhalifat-i-thiqat (contradicting the trustworthy), 
wahm (delusion), and sui-hifz (poor memory). This means that if the 
naiTator is negligent and careless ; he is not alert, cautious and intelli¬ 
gent; is prolific in mistakes and listless; says something new, contrary 
to what is said by trustworthy persons; is whimsical and doubtful about 
his own report; possesses a poor memory and is forgetful, then he will 
not be called strong in memory and retentiveness. Hence his report 
can not be worthy of credence. But there are degrees of these defi¬ 
ciencies in judgment and memory. If a hadith suffers in a slight degree 
from weaknesses in these two respects but has been narrated from other 
sources and is supported by a large number of narrators, then it is called 
Sahih H-ghayrihi (authentic despite its having this slight defect.) If it is 
not redeemed and these slight defects persist then such a hadith would be 
called Hasan li-dhatihi (intrinsically good) and even if in such a state 
this defect is removed by the plurality of sources, the narration would 
be caned the Hasan ii-ghayrihi (good despite deficiency). The degree of 
reliability and credence of such Ahadith will be determined accordingly. 

The Qur'an as the Basis of the Sahih li-dhatihi', 

There are thus four basic kinds of Ahadith according to the types 
of the narrators: the Sahih li-dhatihi, the Sahih H-ghayrihi, the Hasan li- 
dhatihi and the Hasan li-ghayrihi. Of these the most fundamental is the 
Sahih li-dhatihi which is the highest of its kind. The other three kinds— 
khabar-i-gharib, khebar-i-aziz and khabar-i-mutawatir —arise from some 
kind of deficiency. We have seen that the mutawatir kind is the basic 

5 This means that type of narration in which various reporter? narrate with the 
same word or happen to be unanimous about a saying or act, which naturally results in 
consistency. 
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type in narrations depending upon numerical strength, and any short¬ 
coming or weakness in it gave rise to the other three kinds. 

If in the three kinds of Ahadlth which depend upon the merits of 
the narrators, any weakness in the derogators is aggravated, this will 
lead to still other sub-types of Ahadlth, e.g. (i) mawdU‘, where the judg¬ 
ment is vitiated by falsehood; (ii) matruk, where the narrator is stigma¬ 
tized for falsehood; (iii ) muhham, where the narrator is ignorant; (iv) 
Shadh, where the narrator cannot hold things fast—a defect which makes 
him liable to excessive carelessness, prolificness in error, or gainsaying 
the trusted; (v) mu'alia }, where the narrator is victim to whims and 
attacks of oblivion, and (vi) mukhtalat , where the narrator displays poor 
memory. 

Looked at closely, all these sub-varieties will be found to arise 
from the three principal ones, nay, from the one basic kind only, namely, 
the Sahih li-dhdtihi , because of the visitation of some kind of deficiency 
in different proportions and degrees. Hence all these would be called 
dichotomous branches of this kind which is the most perfect type. 
Therefore, the source of this one kind would be the source of all these— 
the Qur’an. In fact, the source of this fundamental genre is the Qur’an. 
In the first place, the narration of the Qur'an itself is par excellence 
Sahih li-dhatihi; for this reason too the source of it will prove to be the 
Qur’an. It is again the Qur’an which has established the criterion of 
the particular condition and merits of the Sahih li-dhatihl. Because of 
this too the Qur’an is its fountain-head which has set the two funda¬ 
mental determinants, judgment and retentiveness, as the prerequisites 
for accepting or rejecting narrations, and constitutes the very essence 
of the Sahih li-dhatihi K for the Qur'an has set down these two basic 
virtues—judgment and retentiveness—among the credentials of the 
narrators for purposes of evidence. As mentioned earlier, testimony is, 
in fact, narration. Hence imposing the condition of judgment and 
retentiveness on the testifier is in fact imposing the condition on the 
narrators of an affair as well, as report is common to both. It is another 
thing, if shahadat {testification or witnessing) is a legal report, in which 
event the testifier should have these twin attributes to a very high degree, 
and if it is ordinary work-a-day narrative then variation in these qualifi¬ 
cations is acceptable according to the nature of the affair. In any case, it 
is necessary that the narrator should have sound judgment and retentive¬ 
ness. So the Qur’an imposed the condition of sound judgment for 
testification in the court oflaw : 


And call to witness two just men 

among you, and keep your testimony up- , c 

right for Allih. (Qur’an, 65:2) 

From this ayah it follows that the standard for the acceptance of 
testification in the court of law is the same as that for accepting a report. 

The second condition that the Qur’an has postulated is that of 
sound memory and retentiveness, that is, the memory of the testifier 
should not be faulty, for which the express term is dabt (retentiveness) : 




And call to witness, from among your 
men, two witnesses. And if two men be not 
(at hand), then a man and two women, of 
such as ye approve as witnesses* so that if 
the one erreth (through forgetfulness) the 
other will remember* (Qur’an, 2:2S2) 


WPS 
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The point to be considered here is that two women have been 
substituted for one man as witnesses. This restriction has been imposed 
because a woman has less contact with day-to-day affairs and also with 
the courts of law. The second woman has been kept as a stand-by so 
that she might remind the first in case the latter forgets so that no error 
should be committed in giving evidence and narrating an event, thereby 
upsetting the matter. It should be, therefore, clear that if a witness is 
prone towards forgetfulness or amnesia, his testification to a report 
shall be vitiated unless means are found to counteract his faltering 
memory. And, when the possibility that the narrator might forget 
detracts from the cogency of a report, then how can we trust a report 
in the event of its having been reported by a person suffering from 
lapse of memory? This provides us with the basic principle that, if the 
narrator or testifier is remiss or forgetful, or has an unsound memory, 
his testification would also be unworthy. We thus have been able to 
extract two basic principles which vitiate a hadith : (1) Inequity, the 

opposite of equity, and (2) Forgetfulness, the converse of memory. 
A narrator having these negative characteristics will vitiate a report to 
that extent. For the rest the ayah has pointedly mentioned the pro¬ 
vision of a corrective to women’s forgetfulness. Not because for 
men forgetfulness in narrative is not reprehensible and is not derogatory 
to it, but because there is a strong presumption of forgetfulness in 
women, since they have, in normal course, seldom to do with the courts 
of law and their understanding of affairs is not of such high order that 
they should be reliable, resulting in the necessity of someone else’s 
succour. Thus the mental make-up of a woman requires as it were, a 
prop. This distinction arises from a special situation and not variation 
in principle. Again, as the condition “of such as you 

approve” has been imposed for men, which necessitates the approval of 
the witness by the seeker of evidence, and all too obviously the choice 
will fall upon a person not deficient in memory or blameworthy, hence 
if memory and retentiveness have been explicitly mentioned in respect 
of women, in the case of men the will of the person who selects witnesses 
has been stressed. Therefore according to this principle derived from this 
ayah , sharp retentiveness and sharp memory are necessary for testi¬ 
mony, and when testimony is but narration, for report and narration as 
well, irrespective of whether the reporter is a man or woman, and that 
forgetfulness and lack of retentiveness are a cause of negating or 
quashing credibility. Again, since sound judgment has already been 
postulated as essential for the reporter from the earlier ayah in the Surah 
Al~Talaq —(65:2), by combining these two ayat, we automatically reach 
the conclusion that on the Qur’anic principle, only such testification 
shall be irrefutable and only such narrations shall be acceptable as shall 
have as their transmitters, persons who are sound in judgment and 
possess good retentiveness; they should not suffer from poor memory 
and unsound judgment. Such report or narrative, in the terminology 
of the science of the Tradition, is called the Sahth li-dhatihi, whether it 
is by one, two, three or more narrators. The Sahih Ii~dhatihl narrative 
thus is basic with regard to the characteristics of the narrators, the 
foundation of which has been laid by Qur’an, which has specifically 
indicated the attributes of the narrators as well. 

Ten W eaknesses Explained by the Qur’an 

Further consideration will show that the Qur’an has not only 
highlighted these two basic qualities with regard to the narrator’s or 



Volume I COMMMENTARY ON THE SAHIH AL-BUKHARl 13S 

reporter’s characteristics—namely, sound judgment and memory—but 
has also clearly pointed out the ten defects which arise from the absence 
of or deficiency in these. Thus, while describing the authority of the 
Qur'an, God Almighty has shed light on the primary narrators in the 
transmissional chain, saying, the person narrating from God is the 
Angel Jibra’il, while the Holy Prophet ([*t-j *-U J*) reported from 

the latter. Casting light on this ‘golden chain’ and the attributes of its 
constituents the Qur’an says ; 


That this is in truth the word of an 
honoured messenger, mighty, established 
in the presence of the Lord of the Throne, 
(one) to be obeyed, and trustworthy ; and 
your comrade is not mad. Surely he beheld 
him on the clear horizon. And" be is not 
avid of the Unseen* Nor is this the utter¬ 
ance of a devil worthy to be stoned, 

(Qur'an, 81:19-25) 



By ‘Rasulin Karim' is meant the Angel Jibra’il, who transmitted 
the Qur’an to the Prophet (^j and read it out to him. Thus 

Jibra’Il is the first narrator. The Qur’an has not said, since he is an 
angel, people should acknowledge his narration; that is, they should 
do so because of being overwhelmed by his majesty. What has been 
enjoined, on the other hand, is that his report should be acknowledged 
after being examined on the principles by which a narrative should be 
adjudged, and only then should it be considered acceptable. Hence 
out of all the attributes of the Angel Jibra’Il, only three especially 
pertain to the acceptability of a narrative: (i) that he is a Messenger, 
(ii) that he is beneficent and honoured, and (iii) he bears in trust (the 
report). All the ten characteristics that tell upon the correctness of a 
statement are dispelled by these three attributes. It is because of this 
that the narrative of the Angel Jibra’il becomes acceptable, and not 
just because he happens to be an angel. Rightly considered, the reality 
of apostleship is knowledge, since it is its very foundation. Hence 
being a divine messenger, in fact, means possessing knowledge of God; 
the antithesis of knowledge is ignorance. Thus by the very fact that 
the Angel Jibra’il has been called the Messenger, he has been’winnowed 
of ignorance which constitutes one of the factors that negate the 
veracity of a statement, report, or narrative. Further, it is obvious that 
apostleliood is in fact the sharVah which renders subservience and 
surrender necessary: 


And now have We set thee (O Muham¬ 
mad) on a dear road of (Our) command¬ 
ments; so follow it, (Qur'an, 45:18) 

Since a follower can never be an innovator, the defect of bid 1 at 
(innovation) is also removed by the word risalat or prophethood. Then 
an adjunct of ignorance is the anti-authoritative stance also for when 
a statement has been reported by several people of unimpeachable 
authority, then saying something counter to it, will not be acceptable 
as reality but its contrary, a figment of the narrator’s own imagination. 
This is a species of ignorance, not of knowledge. The word risalat, 
therefore, negates not only ignorance but also the denial of the accre¬ 
dited authority. The attribute of apostlehood therefore negates three 
things derogatory to narration—ignorance, innovation, and the anti- 
authoritative approach. 


JA. M 
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The second attribute mentioned about the Ange! Jibra’Ii is that of 
his being honoured, for which, according to the following ayah of the 
Qur’an, taqwa (piety) is necessary : 

Lo ! the noblest of you, in the sight 
of Allah, is the best in conduct. i -yt 

(Qur’an, 49:13) 

A muttaqi is a person who observes taqwa (piety). According to 
the Qur’an, in matters of religion, taqwa 1 means remembrance, assiduity, 
retentiveness, recalling and alertness : 

Lo! those who ward off (evil), when 
a glamour from the devil troubleth them, 
they do but remember (Allah’s guidance) 
and behold them seers ! (Qur’&n, 7:201) 

This should make it obvious that Karim (honourable) and the 
muttaqi (pious) cannot be careless, whimsical, of bad memory and pro¬ 
lific in errors. How otherwise could one be recalling God constantly? 
Therefore, by virtue of karamat (nobleness) the characteristics of 
excessive neglect, whimsicality, bad memory and excessive error are 
also quashed. The converse of taqwa is fisq and fujur (debauchery). 
Thereiore both in the juridical and literal sense the opposite of the 
muttaqi is the fasiq. Anyone who is, therefore, karim (noble) and 
pious will never be a fasiq (debauch). The word karim thus negates 
fisq. Therefore by the characteristics of karamat, all the five derogators 
of hadith, namely, excessive neglect, excessive errors, delusion, poor 
memory and excessive evil-living are completely negatived. 

The third attribute is being amin , or someone who holds a thing 
in trust, which is the root of the principles of narration. Probity is the 
opposite of khiyahat (lack of probity) which in reporting involves both 
falsehood and ascription of falsehood. Probity negatives both of these. 
Thus three detracting factors, namely, ignorance, innovation, and 
opposition of the reliable, are eliminated by risdlat. The five 
negators—excessive negligence, excessive errors, delusion, poor memory 
and evil-living—are eliminated by karamat , while the two remaining 
ones, viz., falsehood, and ascription of falsehood are removed by 
amdnut. Thus in the Angel Jibrll-i-Amln (Gabriel, the trustee), all the 
vitiating elements of a narrative have been negatived because of his 
being amin. At the same time the Angel JibraTl has been positively 
called dhi quwwah (powerful), as he is not one who would say anything 
under pressure and knowingly distort narration. He has been also 
called “oX* isi “established in the presence of the Lord of 
the Throne.” (Qur’an, 81 : 20) If the word makin (firmly fixed) signifies 
‘staying’, this would mean that those in Heaven live close to God; they 
are extremely near Him with no sign of remoteness. They, therefore, 
receive and hear statements from close quarters. 

The situation that arises from remoteness, namely, that they should 
hear and report amiss, is improbable in their case. What they, therefore, 
report is immaculate both with respect to narration and hearing. There 
is no mistake whatsoever in what is heard nor is there the least defect 
in words and narration, which, in the terminology of traditionists, are 
called tahammul (bearing) and add (communication); that is to say, 
both the hearing and communication of the report are firm and strong. 
Thus the source of both the principles of the muhaddithin, namely. 





l LiteralIy reverential or pious fear of God, 
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tahammul and add , also proves to be the Qur'an. If the meaning of the 
word maktn is taken to be one commanding respect, it follows that the 
persons mentioned in the ayah are the denizens of the empyrean, most 
honoured and high-ranking’ in the Eyes of God; they are held in the 
highest esteem in the Court of Allah. How can such favoured ones of 
God distort His words? 

Then the Angel Jibra’II has been called muta‘ (one to be obeyed) 
which shows his universal approbation and the highest degree of regard 
for his report; that is, his words are so highly prized that the universe 
of angels is ever eager to hear what he has to say. In sum, both before 
God Almighty and His creation, the love ana respect in which he is 
held has beenmade clear, thereby making prominent both the position 
of the narrator of the Qur’antc revelation and the distinguishing traits of 
narration. At the same time, the contraries of these traits are also 
eliminated. Thus it is established that the Qur’anic revelation which was 
conveyed to the Prophet ([A-j aA* -i 1 J**) by Jibra’Tl is worthy of credence 
not only because it has been narrated by an angel but also because it 
fulfils to the most perfect degree the requirements of the principles of 
narration. The second reporter of the Qur’an is the last of the 
Prophets ([A-j -si J-). In respect of his narration also the matter 
has not been confined to saying this only that he is a prophet and the 
crown of prophets and messengers, and that, therefore, his narration 
should be accepted. Indeed, this would have constituted the strongest 
reason and stimulus for the acceptance of his report, but merely assert¬ 
ing this would not have furnished such proof in accordance with the 
principles of narration as would have been clinching even for the 
negators. Therefore the testimony of the second exalted narrator, the 
Holy Prophet (,d-j *_u J->), has been confirmed according to the 

principle of narration. Four qualifications were set down for him; of 
these, three are negative and one is positive. The negative ones are: 

(i) He is not majriun (insane). Obviously the narration of an 
insane person cannot be worthy of credence; this, in effect, 
implies that the narrator must be sane. 

(ii) He should not be niggardly in conveying knowledge about the 
Unseen. On the other hand, he has public enlightenment in 
view. Evidently, if a person is stingy in imparting knowledge, 
he is prone to prevaricate in its communication so that 
the full text is never conveyed and the truncated report does 
not convey the full sense. This is the greatest foible of a 
narrative and is a sort of bad faith. But a person who is in¬ 
spired to benefit others and is devoid of niggardliness in 
conveying knowledge, which is the hallmark of all accomp¬ 
lished persons, would always endeavour to communicate 
faithfully and it would be impossible that any error should 
make way into his report. 

(iii) The Qur’an is not the word of the accursed Satan but 
that revealed to and reported by the Holy Prophet 

4 ti jrf). Satan is the fountainhead of all evils and 
wickedness, whereas the Holy Prophet (^J—j ^»i J*,) is the 

well-spring of all that is good and noble, which establishes 
the fact that he is the compendium of excellences and accomp¬ 
lishments. This is enough to testify the veracity of a report. 

(iv) The Holy Prophet (^j aA* ^ J-) saw the angel libra’ll on the 
clear horizon. That is to say, the reporter from whom the 
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Holy Prophet (,^-j -ui is receiving the revelation of 
the Qur'an has been seen by him with his own eyes. This is 
a fundamental aspect of narration. Thus, by establishing the 
all-comprehensive nature of the Holy Prophet’s virtues, all 
the derogators have been eliminated just as was done in the 
case of the angel Jibra’il, and by mentioning the fact of his 
vision, the basis of narration has been laid on actual obser¬ 
vation, which is something basic with regard to the principles 
of narration. 

Negation of Sahih li-dhatihi is Negation of the Qur’an 

The Qur’an has, therefore, not only presented in clear terms the 
two basic principles of narration, sound judgment and memory, but 
also indicated in detail the vitiating factors and ten derogations which 
arise from the reverse of the two. In other words, the Qur’an has un¬ 
folded the basic technicalities of the art of narration giving rise to the 
constitutional existence of correct reports, and the art of reporting 
appeared for the first time in the world. At the same time the high 
status of the muhaddithin has been made clear, for it is they who set 
forth the principles of narration the foundations of which were laid 
by the Qur’an; in effect, by following the Qur'an their minds were able 
to extract all those principles and canons which lay hid in the Qur'an. 
Quite obviously, in view of its characteristics and the authoritativeness 
of narrators, the basic kind of the Hadith is the sahih li-dhati/u , having 
two basic attributes, sound judgment and memory. The absence of 
these twin attributes results in the appearance of the ten contrary 
factors. Five contrary factors result from want of sound judgment- 
falsehood, attribution" of lie, deviation, ignorance, and innovation—and 
from the loss of memory result excessive neglect, excessive commitment 
of errors, evil-living, opposition of the reliable, delusion and bad 
memory. All these positives and negatives have not only been clearly 
set foith in the Qur’an but also put on a solid foundation. This has 
been done variously, at times explicitly in the Qur’anic nusHs (texts) 
and at others implicitly by way of deduction and significance. Therefore 
the negation of the sahih li-dhatihi is, indeed, the negation of hundreds 
of Qur’anic ayat. And then, on the basis of these narrations, the 
foundation of deciding all the affairs of the world was laid. Hence, 
any so-called believers in the Qur’an who deny the Hadith cannot, at 
least, deny that form of Hadith which is known as hadith li-dhatihi. 

As for the other kinds of Ahddith which have been just described, 
they are the products of the sahih li-dhatihi. These sub-varieties come 
into being because of want of the twin attributes of ‘ adalat and dabt 
in varying degrees and therefore all of them would be regarded as the 
ramifications and derivatives of the sahih li-dhatihi variety in proportion¬ 
ate measure as their existence is associated with this basic kind. Hence 
in their definition first of all this fact would be mentioned and it would 
be said that such and such a deficiency in attributes leads to such and 
such a kind. 

And when these sub-varieties cannot be understood without refe¬ 
rence to the sahih li-dhatihi, it is all too obvious that they have no 
independent existence of their own, but, on the contrary are subservient 
to the various facts that detract from the perfection of the sahih li- 
dhatihi. These factors keep on fluctuating to different degrees giving 
rise to these sub-varieties. It is evident that when the source of all these 
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varieties, the sahih li-dhatihi , and the stances and comparative merits 
of the narrators is the Qur’an, then the source of their subsidiaries and 
sub-varieties would also be the same; otherwise their already established 
subservience and derivation no longer exist. Thus, just as they are 
subservient to the sahih li-dhatihi variety in regard to existence/they 
are subservient to it in proof as well. The proof for this is forthcoming 
from the Qur’an, as has been discussed in detail in the foregoing, and 
their existence as well seems established from the Qur’an, otherwise how 
can it be that the soil should nourish the seed and not the bough? 

The Qur’an has Acquainted us with Hadlth and Narration 

We have presented the proof for Hadlth as a class from the ayah 
in which it has been stated lUtoi" (Lo, upon Us (resteth) the 

explanation thereof) earlier. We have also delineated the four kinds of 
Ahadlth from the standpoint of the number of narrators and discussed 
one of them, the continuous, from the successive narration of the 
Qur’an as a whole and from the report of the Qur’an being the Qur’an; 
and in the course thereof the Hadlth as a class and narration per se 
were proved once again. Then of these four, the remaining three kinds 
khabar-i-mashhur , khabar-i-azlz and khabar-i-gharib were proved from 
the different ayat to show how the number of narrators defines the 
nature of a narrative. This further shows that the foundations of all 
these basic kinds which arise from the number of narrators, more or 
less, and their multiplicity or otherwise, and which the muhaddithtn 
have maintained in the books on the terminology of the Hadlth, have 
been laid by the Qur’an itself. Similarly, that character and conduct 
which make their report acceptable, and those two basic virtues to 
which all the merits of the narrators gravitate, have also been deter¬ 
mined by the Qur'an, namely, sound judgment and memory, for which 
two clear ayat have been put forward. The ten vitiating factors which 
grow out of the want or absence of these factors have their origin in 
the Qur’an. Thus it is the Qur’an that has laid the foundation of the 
Science of the Tradition and its derivatives. This should make it obvious 
that not only the Hadlth as class but its basic kinds and characteristics 
have also been defined by the Qur’an. What for? The answer is un¬ 
equivocal. The Qur’an did this because it needed exposition, and so 
acquainted the world with both the system of narration and the Hadlth 
of which it was hitherto unaware. Previously men did not know what 
narration is and what is its authority, and what is the criterion for 
accuracy and inaccuracy. The Qur’an made a distinction for the first 
time ofthe characteristics of the Ahadlth with regard to the number of 
narrators and their merits. It also fixed the measure of how many kinds 
of reports should be possible in such a case and what ranks these reports 
should have in view of their reliability and evidence and so on. All this 
is so because the object was that, in this way, the Traditions of the 
Holy Prophet ((X~j should come before the commonalty of 

mankind, blazing the trail of the living and perfect implementation of 
Qur’anic commands, so that people should know what is the way of the 
most perfect of Prophets (,J-j J^). tsnad (authority) and riwayat 

(narration) are, therefore, a distinguishing feature of Islam, which no 
other religion has, as it is the Qur’an which has given us the basic 
principles governing the mode of determining the authenticity of a 
report, its investigation and exposition. The Qur’an stands on these 
principles and so does its exposition, the Hadlth. 
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Discrediting Islam by Discrediting the Qur’an 

This distinctive feature of Islam proved intolerable to its enemies, 
particularly the Jews and the Christians and their intellectual offspring 
that accepted their imprint and was nurtured on their pernicious in¬ 
fluence. So, “through envy for the sake of it,” Me ,> as the 

Qur’an says, they tried to obliterate this feature, Their tine of attack 
was to raise doubts about the mode of narrative of both the Hadith and 
the Qur’an and so make the simpleminded followers of Islam turn away 
from it in disgust. But He who is the real Guardian of Faith and is its 
Revealer, guarded it, rendered their efforts abortive. As a last resort, out 
of their malignity, and in the name of the Qur’an itself, they conspired to 
sabotage the process of Qur’anic revelation and itsexposition, namely, the 
Prophetic narration. But the Qur’an frustrated their efforts, making their 
machination boomerang upon them. In connection with the Hadlth and 
narration the Qur’an has declared itself to be the source of the authoritative 
Hadlth, derogatory Hadlth , the Hadlth relating to the merits of the nar¬ 
rators, the number of narrators and the kinds of Ahadlth in respect of 
their merits arising from their greater and lesser number, and various 
kinds of narration etc. arising from their weakness and strength, so that 
no malevolent person should dare to make a stalking-horse of the Qur’an 
itself to discredit its own exposition. 

Therefore, the narrations of Ahadlth, whether they depend upon the 
number of narrators or on their contents, can never go beyond the 
Qur’an because it is their mainspring and they are not a product of 
human invention or fabrication. The names, titles and technical terms, 
however, have been determined by the scholars suited to their nature. 
This determination surely can not mean that the facts are also the 
product of their ingenuity. Obviously when these standard principles 
of classification and sub-classification of the Hadlth into different 
categories and sub-categories have been established by the Qur’an, the 
negation of Hadlth is in reality the negation of the Qur’an and the 
denial of the authoritative stance of the Hadlth constitutes denial of 
the authoritative stance of the Qur’an. 

The Guardianship of the Qur’an and the Hadlth by 
Cod unto the Heart of the Prophet ^ 

In any case it is not only that the foundation of the Hadith has 
been laid by the Qur’an and that it is merely the source thereof, but it 
has further claimed that the Hadlth is preserved through divine agency. 
After this, not only can the Hadith not be denied, but its denial is like 
dashing one’s head against a rock; the denial cannot damage the Hadlth 
but the denier’s faith would certainly be harmed. For according to the 
Qur’an, its understanding is not possible without exposition, and divine 
Intents and Purposes cannot be unfolded without it. Thus the guarding 
of the Qur’an cannot mean merely the preservation of its words only, 
but the Qur'an and its exposition both because one aspect of the Qur'an 
is its Words which are related to divine recitation and the motion of 
the Prophet’s tongue, and the other is its spirit, meanings and purposes 
which are related to exposition and elucidation by Allah or His Prophet 
(f-L-j ii J*,). Thus the preservation and perpetuation of the Qur’an 

means that not only its words and expression but meanings and object¬ 
ives should also be"safeguarded. The preservation of the Words without 
the meanings would mean guarding only half the Holy Book and not the 
whole. In the reverse event also, if the meanings are preserved but the 



Volume I COMMENTARY ON THE SAHIH AL-BUKHARl 141 

verbal part is left out, only half the Qur’an would be preserved and half 
left unguarded. Complete preservation can only be ensured when the 
words and meanings, i.e., the Qur’an and its exegesis, are both kept 
intact. If not, the preservation will be incomplete, and not worth the 
name, although the promise that has been made is for total guarding. 
This is evident from the word (hafizun) used in the absolute 

sense. So God has taken upon Himself the responsibility for preserving 
the Qur’an and the Hadith both, as it would have been difficult for the 
one to survive without the other. 

Insofar as the personality of the Holy Prophet (,*Uo -st j->) is 
concerned, God undertook the responsibility for the preservation of 
both as is apparent from the word 'alayna which signifies taking of 
something upon oneself; through this "word the preservation of the 
Word of God in the heart of the Holy Prophet (,*Uo *4* J-*) was under¬ 

taken, as discussed in the introductory part of this prolegomena. The 
meaning of the word 'Qur’an' is ma yuqraw (something to be read), which 
can only consist of words, not meanings. Hence the words (Lo! upon 
Us (resteth) the putting together thereof and the reading thereof 1 ) signify 
the promise of guarding the words of the Qur’an. Again, by repeating 
the same word ‘■alayna was conveyed a promise to unfold the meanings 
of the Qur’anic words to the Holy Prophet (fd-j *4* -51 by means of 
bayan (exposition). Bayan implies exposition and clarification, and it 
is only the meanings'that are explained, not the words, which are 
known to a novice even. Therefore in UJj 4\ “Then lo, upon 
Us (resteth) the explanation thereof” the assurance about guarding the 
exposition is again emphasized, especially by the word thumma , mean¬ 
ing “then” which precedes 'alayna denoting the taking over of the 
charge of guarding by God. It has no connection with the first category 
of responsibility which would make the word ‘alayna superfluous. Thus 
the repetition of the word 1 alayna, with the word thumma separating 
both the statements, makes fully explicit the nature of this responsibi¬ 
lity that the words of the Qur’an and its exposition would both be 
guarded. It should be clear that, whatever might have been the manner 
in which bayan (exposition) in respect of the Qur’an was transmitted to 
the Holy Prophet (fJ-o *4-*- -i>' J-*), when the exposition took the form of 
words, it would constitute the Hadith , the theme of which is from God 
but the words are those of the Prophet *4* ^ Through 

thumma ‘ alayna the responsibility for guarding the bayan in the mind of 
the Prophet ((Xo *4* J*>) has been taken up by God. This means that 

the responsibility for guarding Hadith through the Holy Prophet 
(,*Uo -Si also stands proven, God being the Overseer Who has 
the charge of the Qur’an and its exposition both. So if the words of 
the Qur’an “lyA-** (something to be read) cannot be lost, then 
(whai is interpreted) cannot also be lost. God conveyed the first thing, 
that is the words of the Qur’an, to the Prophet ((d-o *4* ^ through 
recitation so that at places God calls Himself Qari (Reciter) by saying 
“«u!y liii” (When we start reciting) 1 and at others the Narrator by 
saying “Xu Ijki” (We narrate unto you) 2 . On the other hand the intents 
and purposes of the Qur’an were conveyed to the Holy Prophet 
(id-o *4*- ^ J’") through instruction because the object of knowledge is 
not to identify words but to make their significance understood, which 
is known as 'education’. That is why God has called Himself the 
Educator of the Holy Prophet (,Juj *4* *«' J^>); 

‘Qur’aiC 7 *It ^Qur’an, 75:19. 
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And teacheth thee that which thou 
knewest not. The grace of Allah towards 
thee hath been infinite. (Qur’an, 4:113) 




Sometimes this education has been called Guidance (hi day at) which 
is associated with implications and not with words. That is why 
God has mentioned the gratitude which the Holy Prophet *4* JS) 
owes to Him in respect of the Book of God and faith in Allah. God 
has said: “We, only We, guided you to the objective of faith ; other¬ 
wise you were unaware of these before.” Further 


Thou knewest not what the Scripture 
was, nor what the Faith. But We have 
made it a light whereby We guide whom 
We will of our bondmen. (Qur'S-n, 42:52) 





fir.** , 




In the event, the words of God and their significance were con¬ 
veyed to the Holy Prophet (pi-j intact through divine guidance 

and education and were consolidated and preserved in the heart of the 
Holy Prophet 

Divine Protection of the Qur’an and its Exposition for the Ummah 

We all know that the object of the Qur’an is to ensure gradual rise 
to perfection of alt men till the Doomsday, as is evident from the verse 
"U** Jj-j yii” “Lo ! I am the Messenger of Allah to you all.” 

(Qur’an, 7:158) This lofty purpose could not have been accomplished 
merely by the inspirational education imparted to the Holy Prophet 
(i^-j *4* ^ J*>) and the recitation of the Qur’an to him until and unless 
the divine word and its exposition are conveyed to the whole ummah 
exactly under the same divine protection ana are guarded till the end 
of the world in the same way as it was guarded in the heart of 
the Holy Prophet (^j *4* on having reached there. For this 

reason, God imposed upon the Prophet *4* -a' J^) the same charge 
of guiding and educating the ummah which He had taken upon Himself 
in respect of educating and guiding him. That is, he should read the 
dyat of the Qur’an to the ummah in order that its words should reach it 
as well as establish concatenation of educating people and providing 
them guidance so that the intents and purposes of God Almighty 
should also reach the ummah and a system for the continuous onward 
transmission of the Qur’an and its exposition as a sacred trust should 
come into operation. 

Accordingly, the responsibilities of the Holy Prophet (^J-j *4* <*>i J~») 
were indicated in the following verse: 


Aim verily hath shown grace to the 
believers by sending unto them a messenger 
of their own who reciteth unto them His 
revelations, and causeth them to grow, and 
teacheth them the Scripture and wisdom ; 
although before {he came to them) they 
were in flagrant error. (Qur’an, 3:164} 





In this ayah the same responsibility of reciting the Qur’an and 
imparting education has been placed upon the Holy Prophet 
(i^-j *4* ^ J-) which God had taken upon Himself with respect to the 
Holy Prophet (^j j>i j->) so much so that the entrusting of this 
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duty as a part of his mission was duiy intimated. But as to whe¬ 
ther the Holy Prophet (j4-j a^ J-») did give a practical shape to 
this surrogateship or not, conveying the exposition of the Qur’an to the 
ummah along with the Qur’an, it was expressly said about education : 

;X-X” “He teacheth you that which ye know not” 
(Qur’an, 2:151) and about guidance: lJ 1 “And lo! 

thou verily dost guide unto a right path.” (Qur’an, 42:52) 

As regards exposition it was said: 

And we have revealed unto thee the rs ''1 

Remembrance that thou mayst explain Ijjjjl\j 

to mankind that which hath been revealed 
for them. (Qur’an, 16:44) 

Thus it is proved that the recitation which came to the Prophet 
{(4-j Jv») through divine education, exposition and guidance 
proceeded exactly from the Prophet (^-j aA* <*' to the ummah , It is 
also clearly shown that ever since the descent of the Qur’an began its 
exposition has been a necessary accompaniment thereof because with¬ 
out this the Qur’an would be but a set of words the meanings and 
contents of which would be determined by people themselves according 
to their own understanding so that inferences and interpretation would 
be merely conjectural. It is because of this that the responsibility for 
recitation and reading of the Qur’an as well as the charge for imparting 
guidance, education, and exposition was undertaken by the Divine 
Author Himself. This clearly shows the Qur’anic words also to be 
those of God and their communication is known as bayan or exposition. 
Hence God has called Himself the First Reader of the Qur’an, as is evident 
from lit*” “and when We begin to read it” otherwise the words 
liU” “and when you read it” would have been employed. Similarly, 
God has called Himself the First Expositor and Interpreter of the 
Qur’an also as is evident from “4 Lj ua* “Then !o! Upon Us 

(resteth) the explanation thereof”, or else “-uij.Xie.ui ,*>” “Its exposition 
will rest on you” would have been said. Thus by calling Himself the 
First Reader and the First Expositor, God has claimed that, whether 
they be the words of the Qur’an or its meanings, both have been reve¬ 
aled by Him. In neither does the Prophet’s composition or improvisation 
have any place whatsoever. Both are inseparably bound up with each 
other. Neither will the words be of any use without the meaning, nor 
can the meanings be adduced without express words. It is natural, 
therefore, to conclude that, wherever the descent of the Qur’an figures, 
it will necessarily signify the descent of exposition as well, as without 
the descent of words the descent of meanings would be futile. Similarly 
whenever and wherever we speak about the preservation of the Qur’an the 
preservation of the exposition would be included as well, since without 
preservation of the latter preservation of the words would be meaning¬ 
less. So when God said: “jTjJI ^ lit” “Lo! even We, reveal the Remind¬ 
er”, (Qur’an, 15:9)it cannot mean that God Almighty sent His Word into 
the world without meanings and purport, or the meanings were sent 
without words. The only plausible meaning of this ayah is that the Qur’an 
was sent into the world in its plenary form, that is plenary with regard 
both to words and their significance." Both the words and their implicat¬ 
ions are from God, since God read them (through the Angel JibraTl) be¬ 
fore the Holy Prophet (,Xj a^ Jil J*>), and reading is of words 
only. Similarly God explained the significance of the words of 
the Qur’an by exposition, and when we speak of explaining something, 
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it is implied that the meanings and significances are to be expatiated 
upon. The word dhikr here means both the Qur’an and its 
exposition both of which are revealed. In the next part of this 
ayah it has been stated in respect of guarding the Qur’an: ui/’ 

“And lo! We verily are its Guardian.” Here the pronoun in lahu refers 
to that very dhikr which signifies the Qur’an as well as its exposition. 
If this is so, then bayan or the exposition of the Qur’an shall be within 
the corral of preservation together with the Qur’an itself and God’s 
guardianship with respect to both shall have to be acknowledged. 
What is thus meant is that, until and unless the exposition of the Qur’an 
is protected, the protection accorded to the Qur’an alone will go only 
half the way and remain both incomplete and defective. In the ayah 
under consideration the word lahafizun has been employed as a nomin¬ 
ative absolute, which, according to the Arabic grammar, should oblige 
us to accept it as the absolute guardian, and plenary guardianship 
comprehends both words and meanings, the Qur’an and its exposition, 
as has been just explained. 

The meaning of the ayah , therefore, runs something like this : 
God Almighty is the Guardian of the Qur’anic words and their mean¬ 
ings and exposition. Obviously God cannot be the Guardian of the 
words only and not of their implications and significance, although it is 
the meaning of the word that conveys the connotation of the word it¬ 
self and its objectives. What boots it to have the means when the end 
is lost? On the same analogy the ayah cannot mean that God Almighty 
should be the Guardian of the meanings and not of the words, since, if 
the symbols are lost, it will not be possible to find our way to the mean¬ 
ings. In this case, the very meanings cannot exist, let alone preservation 
thereof. This would have been possible only in case the word lahafizun 
had been identified with specific word or significance ; then the preser¬ 
vation of that alone would have been meant. But the fact that this 
expression has been used in the absolute sense, indicates that both imp¬ 
lication and exposition are covered by it. In the event, if from amongst 
the words, implications, reading, and exposition even one species is 
missing, the guardianship of the Qur’an would not be possible, although 
this is the very thing the safeguarding of which is being declared. In fact, 
the Qur’an itself would no longer remain, to say nothing of its iformal 
preservation. 

The Guardianship of the Quran and its Exposition for All Time 

Again, just as the word lahafizun comprehends all categories and 
does not mean exclusively words or meanings, but comprehends both, 
similarly, it is absolute in time also, with no tag attached to it of a 
particular period, confining this guarding of words and meanings only 
in the past, present or future, but extends to all times. This means that 
God has undertaken to accord protection both to His Words and their 
Exposition in all ages. Therefore no one can be permitted to consider 
it purely temporary in its content and connotation, and by protection 
or guardianship is meant the period of the Holy Prophet J*.) 

and his Companions only, otherwise it would lead to delimitation of 
the absolute which amounts to altering and distorting the texts of the 
Qur'an. Hence this very ayah conclusively proves the eternity of the 
Divine Guardianship with regard to the Qur’an and its bayan. 

Be that as it may, the Divine Protection afforded to the words and 
meanings of the Qur’an through recitation and exposition, accord¬ 
ing to “Lo! Upon us (resteth) the putting together thereof” 
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and li-U” “Upon us (resteth) the explanation thereof” to the ex¬ 
tent of the Prophet (pt-j <ci* .Jit J-*), extends mutath mutandus to the 
Divine Protection of the Qur’an and its exposition to the ummah as well 
for all times, whether it be by way of transmission and reporting or 
correspondence. So far as the Prophet (pt-j *4* -J>t is concerned, the 
Qur’an and its exposition were preserved as a subjective communication 
and for the ummah at large in the form of objective transmission and 
reporting, or committing to writing. Thus, the guarding of this exposi¬ 
tion of the Qur’an, known as Haclith, first from Allah Himself to the 
Prophet (pUj and then from the Prophet (pt-j aU* -Li J*>) to the 

ummah , for all times to come, stands proven from the Qur’an. 

Furthermore, if Islam is the last and the only permanent and true 
religion, and the Qur’an is the last Eternal Book, then this ayah guaran¬ 
teeing protection and its claim thereof should also be operative till the 
end of time, for if a part of the whole is not eternal how can the whole be 
so? Consequently, when the word of God (Qur’an) has been adjudged 
eternal by its Creator, it is but a dictate of logic that we should acknow¬ 
ledge the act of preserving the book as permanent also, otherwise God 
Almighty’s claim for the preservation of the Qur’an and exposition 
would prove unfounded. Therefore it is necessary that the protection 
of the Qur’an and the exposition should continue till the Doomsday the 
endurance of which till eternity by God Almighty stands proven by the 
above ayah. In short, just as God put together and preserved the words 
and significance of his revelation (the Qur’an) in the heart of the Prophet 
(pUf aJU J^) with full protection, similarly, the Prophet, in turn, 
infused the Qur’an and its exposition in the mind of the ummah with 
divine aid. Thus both the Qur’an and its Exposition were transmitted 
in their entirety through the Holy Prophet (pl~j *4* -S' J*) to the ummah. 
The only difference is that the Word of God and its Exposition reached 
the Holy Prophet (pi-j -s-U. J*.) directly by mutual harmony without 

the intervention of a causal chain but the way was prepared for their 
perpetual communication from the Prophet (pLj aJU jji to the ummah 
in an explicit manner. Therefore just as the preservation of the words 
of the Qur’an was brought about by its being committed to memory by 
people so that the narration of the Qur’an continued and will conti¬ 
nue ad infinitum through successive generations and it has remained and 
will continue to remain as a sacred trust in the hearts of thousands and 
thousands of men, similarly the preservation of the Ahadith, that is the 
Exposition thereof, was contrived through those who committed them 
to memory because they had been endowed with extraordinary memories 
by the Divine Guarantor and Guardian, Through the possession of a 
marvellous power of memorization, the saiaf (first three Muslim gene¬ 
rations) transmitted the texts of the Ahadith as well as the authorities 
on which they are based to the khalaf in a scientific manner, which is 
nothing short of a miracle. Such Ahadith cannot be held fit for rejec¬ 
tion or unacceptable either from the point of view of general vogue or 
legality. Thus the Ahadith became a sacred trust in the hearts of hund¬ 
reds of thousands of men. 

Thereafter, exegesists established hundreds of full-fledged sciences 
for the protection of the Qur’anic knowledge so much so that merely to 
record their names whole books were written such as Al-itqdnfi ‘Ulum 
al-Qur'an of *Allamah Jalal al-Dtn SuylitT, Jawdhir al-Qur’dn of Imam 
Ghazali and so on. These works opened the door to various types of 
Islamic sciences so that the Qur’an was preserved in each and every 
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respect as regards form and substance and the custodians thereof 
became known as the ‘Ulama (savants). One class of scholars preserved 
its words and became known as hujfaz (pi. of hajiz, a memorizer). 
Another took care of the i'rab (orthography) so that the wordings of the 
Qur’an ic text should be properly preserved. The number of the kalimat 
(single words), rukW (paragraphs) and surahs were counted and computer¬ 
ized. A group watched over the way in which the Qur’an should be recited. 
Members of this group are called qurra' 1 and mujawwidln 2 . Still another 
group specialized in transcribing the Qur’an and became known as 
k hat tat (calligraphists). Those who specialized in the words and idioms 
of the Qur’an became ‘ulama-i-mufradat (philologists). Different scho¬ 
lars took up the task of preserving the connotations of the Qur’an in the 
light of Exposition designated Sunnah (whether by way of statement or 
act) which ramified into different disciplines. Some of these are outlined 
below :— 

(i) Exegesis in term of words and idioms of the Qur’an, spot¬ 
lighting its eloquence and rhetorical effects. 

(ii) Exegesis in the light of reports and narratives, the scholars of 
which are known as ahl al-athar. 

(iii) Preservation of particulars derived from general principles by 
scholars who are called fuqaha (jurists). 

Civ) Manifestation of ratiocinative and philosophical aspects by 
hukama al-Islam and ahl al-kaldm (philosophers and scho¬ 
lastics). 

(v) Derivation of vital elements from the general and particular 
principles which took the form of Law. Those who sponsored 
this activity were called Imams and mujtahids. 

(vi) Supervision of the parables, precepts, and saws, etc. of the 
Qur’an. These scholars are called the Khutaba. (orators). 

(vii) Preservation of tales, episodes and events occurring in the 
Qur’an the scholars of which are known as historians. 

(viii) Deduction of principles, general and particular, from partial 
data resulting in specific sciences. Such scholars are mufakkirin 
(thinkers). 3 

(ix) Deduction of problems for which differential categories and 
terms appropriate to them were determined such as repealing 
and repealed, established and allegorical, general and particu¬ 
lar, absolute and conditional, expression and connotation, 
demand (iqlida) and indication ( isharah ), succinct and elucida¬ 
tory. These scholars are known as the ‘ulama al-usul. 

(x) Determination of the causal factors which govern the princi¬ 
ples of historiography in the context of the ethos, mentality 
and cultural spirit of nations, and the reasons behind their 
rise, decline and fall. Such savants are the ‘ ulama-i-idarah 
(sociologists). 

(xi) Extraction of the bat ini (inner, esoteric) disciplines and know¬ 
ledge of psychological and parapsychological experiences and 
their preservation. These scholars are called the ‘urafa (seers). 

■Plural of qart , that is, one who intones the Qur’an. J Also the intoners of the 
Qur’an. ? In the surah Al-Nur it has been said: “* l - 0" ">'j” “Allah hath 

created every anrmal of water” (Qur'an, 24:45). Thus here it has been shown that life 
was generated in water from hydrogen and oxygen. This takes us back to the causal 
event when hydrogen was created, a causal event which even the most sceptic of scientists 
cannot deny. This ayah alone embodies the whole theory of evolution. How this is to be 
explained is the function of exegesists. Ed. 
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In short, there is notasingle aspect of the lexicographical, semantic, 
and implicational aspect of the Qur'an that has not been covered. The 
glory of the whole process is that not one mode of preservation is con¬ 
cocted but derived, based as it is on the Qur’an and its Exposition, and 
there exists chapter and verse for all the sciences in them. Each and 
every discipline mentioned above is but interpretation of some verse of 
the Qur’an or narration, so that just testimony has been adduced for 
the issue or problem discussed from an ayah or hadith Thus it is 
obvious that it is the Hadith or Sunnah which’ has guided the learned 
towards these disciplines and not the mind or intellect of the scholars 
themselves. Even if their own intellect has been used sometimes, it has 
been considered worthy of attention only if it derives light from the 
Sunnah that is the Hadith, to the lasting amazement of the whole world: 

“However much the disbelievers are averse.” (Qur’an, 61:18) 
Then, just as the preservation of the Qur’an is effected through the 
ummah by divine dispensation, the preservation of its exposition or the 
Hadith is also providentially contrived in a like manner. While the 
ummah showed remarkable assiduity and energy in preserving the Book, 
it strove even more vigorously to preserve the Sunnah and accomplished 
feats in this behalf which the followers of no other religion have been 
able to do even for their scriptures. 

The only difference was that since the Qur'an was revealed in 
verbal form it was incumbent to preserve its words as well because the 
Revelation was verbal and its very miracle consisted in being so, but in 
the revelation not recited by God, that is the Hadith and Sunnah, the 
substance was from God but the words were not so. For this reason it 
was not essential that its words too should be literally preserved; it was 
permissible to report even the implication. Therefore, the ummati 
expended all its energies on the preservation of the thematic content 
of the Hadith though it made strenuous efforts to preserve the words 
also. Thus the words of each hadith are either preserved as they were 
or are so near it as if they were almost the same. Anyway the preserva¬ 
tion of the Traditions was contrived by God Himself. 

The first period of the collection of the Traditions is represented 
by the Age of the Companions. At that time most of the Ahddith 
remained ensconced within the minds of the Companions and others. 
Although the copying down of the Traditions had then commenced, as 
has been explicitly mentioned in many reports, still, by and large, 
it was memorization of the Traditions that featured far more promi¬ 
nently and the Companions fulfilled the divine promise mostpunctiliously 
and conscientiously with the help of their memory because they believed 

'This point needs some elaboration The only Sharjah which comes a very poor second 
compared to the Muslim is the Jewish. The crowning achievement of the ijrnd 1 among the 
Jews was the Congress of the Rabbis in the spring of 329 A.D. at Tverya or Tibenas in 
Palestine. But what the Congress did was to codify the edicts of the past rabbis* These 
codes were rarely based on the codes laid down by the so-called Israelite prophets. None 
of the isnad could be traced back to any ol the prophets. There is such a great hiatus 
between the rules laid down and what the prophets might have meant that the Judaic 
Shari*ah y at its face value, is virtually impossible to follow to the letter. The case of a 
widow who cannot remarry if her husband’s brother is alive is a case in point. Here is a 
sample of the Jewish Shari*ah : "‘And a false tooth is not added to the mouth perma¬ 
nently, but must be put in each day, and is therefore exactly like the false curl of a 
woman, which may not be worn/’ Similarly, the ridiculous extent to which Sabbat or 
Shabhat (God’s resting day) has been stretched bespeaks the permanently anthropomor¬ 
phic trait among the Jews of today. The aim of the Judaic Shari*ah seems to be to work 
out the details of religion as far as possible and not to simplify it- Ed . 
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the obligation to preserve the Qur’an lay with them as if this promise 
was being held out to them alone. 

The second period is that of collection. This is the period succeed¬ 
ing that of the Companions and is characterized by the transcription 
of the Traditions over all parts of the Muslim world. The memorizers 
of the Traditions had the Ahadith copied, and took the fullest care to 
substantiate their veracity by quoting the authorities. 

The third period is the one known as ta'zir al-hadith (sifting of 
Traditions) in which by a process of differentiation, Ahadith proper 
were separated from the statements of the Companions and Tdbi'in and 
consolidated. This was succeeded by the period of criticism when the 
fabricators (waddd‘Iri) who were, in fact, denignators of the Traditions 
in the guise of acceptors, arose and the period of sound scholars 
who winnowed the authentic traditions, commenced. Each Hadiih was 
examined as to its authoritativeness, the sahih Ahadith (correct traditions) 
were separated from the da'if (weak) and the genuine from the fabri¬ 
cated ones. The isnad (authority) also began to be emphasised, so that 
it might be possible to precisely determine how reliable is the authority 
behind a hadiih. 

The Ahadith were classified on the basis of authority, their creden¬ 
tials and the number of narrators, exactly according to'the principles 
laid down by the Qur’an, as has been already discussed in some detail. 
This led to’ the different terminological titles of different kinds of 
Ahadith, and the ummah, displaying its remarkable acumen and genius 
in this behalf, preserved them in a scientific manner. 

Scientific Preservation of the Hadtth 

Passing from the period of inception the Radith reached its preser¬ 
vative stage during the first century A.H.; it was collected in the second 
and separated from the statements of the Companions in the third. 
Thereafter, it was subjected to close scrutiny as to authenticity and 
collated in the fourth. Finally, it was classified into different categories 
and reduced to order in the subsequent ages till, at last, it was preserved 
in a scientific manner. The enormous work done by the ummah in this 
behalf might be appreciated by the fact thatabout eighty-two disciplines 
were evolved for its preservation and the art of reporting or narration 
was examined from every aspect, such that each aspect of it has assumed 
the status of a discipline in itself and thousands of books were written 
on each of them because of which the sciences of Hadiih like main al- 
Radith (text of the Radith), sanad al-Hadiih (authority behind the Hadiih 
as evinced by the transmissional chains), aqsdm al-Hadith (different 
kinds or classes of the Hadtth), gharib al-Hadith (Ahadith based on in¬ 
dividual report or narration), mustalikat al-Hadith (technical terms 
employed in the science of the Traditions), ‘Halal-Hadith (scruples about 
the narrators of Radith), mat a 1 in al-Hadith (the factors that vitiate the 
authenticity of a hadiih), and asma' al-rijal (the names of the authorities 
constituting transmissional chain). AM these assumed the form of 
regular full-fledged sciences and many more extremely important discip¬ 
lines refating to reporting sprang up through the stimulating influence 
exercised by the Traditions which ensured that the survival of the 
Hadiih no longer depended upon mere memory of people or the personal 
affinity and endeavour of a person but it should become a regular discip¬ 
line fully supported by scientific principles and dictates of iogic so that 
the marvellous achievement in this domain has become one of the 
greatest exploits of history and a matter of glory for the Muslims. 
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Then, just as God’s protection showed the sublime miracle of 
raising memorizers of the Qur’an and the Hadlth as well as scholars of 
both these who stood for the guardianship of their words and signifi¬ 
cances, and recitation and exposition, similarly, the Almighty, by His 
true promise that a party of righteous persons succoured by God would 
always be there whom their opponents would not be able to harm or dis¬ 
grace, do whatever they may, assured that, after the salaf every age 
shall have khalaf al-sdUh (righteous successors) who will expose the 
distortions of the extremists, the lies of the false and the rank follies 
of the ignorant. It was further promised that if, in spite of all this, 
deceitful and crafty people continued to perpetrate deception upon 
laymen and tried to create confusion among them by their loquacity and 
chicanery in respect of the Qur’an and its exposition then each century 
shall bring forth a mujaddid who shall revive the pristine religion. 

The Negators of Hadlth: A Forewarning 

Even a more signal measure for the divine safeguarding of the 
Qur’an and the Traditions is the fact that God Himself has forewarned 
us clearly regarding various types of such saboteurs, the devious ways 
in which" they shall operate, laying a network of deceits and lies to way¬ 
lay the believers, and their pernicious intentions so that lovers of truth 
in the ummah should remain wide-awake to the designs of these people 
and the clever stratagems of such people should not lead the ummah 
astray by their one-sided activities. 

Fabricators 


The Holy Prophet (^j <j»i J-) has already sounded a warn¬ 
ing in his Traditions about the different kinds of the deniers of the 
Hadlth and the devious ways and modes they would adopt to discredit 
the Traditions, About one class he said that this will spring up in the 
form of fabricators who will coin Ahadith. The aim of such counter¬ 
feit or ersatz Ahadith would be that the whole science of the Traditions 
would lose its credence and lead to denial thereof. Hadrat AbuHurayrah 
has quoted the Hoiy Prophet (fJ-j *4* J»>) as having said: 


In later times such charlatans and 
liars will arise as will relate such concocted 
Ahiddlth to you which neither you nor 
your forbears could have ever heard. 
Beware of them Jest they should lead 
you astray and generate internecine 
strife amongst you. (Muslim ) 






This is a prognostication about the persons who, apparently call¬ 
ing the Qur’an and the Hadlth absolutely trustworthy, would subtly 
generate incredibility by coining Ahadith and getting them intermixed 
with the genuine ones so that people at large may gradually lose 
their faith in the institution of the Hadlth. 


The Negators of the Hadlth 

The second class of persons about whom the Holy Prophet 
juU 4*1 J^) has spoken is that of the negators who will openly deny 
the Traditions in order to discredit or destroy them and very cunningly 
taking cover of the Qur'an, contrive to put an end to its exposition, 
that is the Hadlth , by the Qur’an itself. According to a narration by 
Miqdad bin Ma‘dlkarb, the Holy Prophet (^j &\ J*) said: 
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Know that the Qur'an has been re¬ 
vealed to me and its analogue (the Hadith) 
also. Be alert ! there will corne a time 
when you will come across a welt-fed and 
healthy person sitting on his couch and 
reclining on a pillow saying : “O people 1 
hold fast unto the Qur'an, Whatever is 
prohibited in it you should accept as pro¬ 
hibited and whatever has been allowed 
therein, consider permissible; the Ahadith 
are not at all trustworthy, although it is 
a fact that the Prophet of God (satlallaho 
*a!aihi wa sallam) also has prohibited many 
things in the Traditions, just as God has 
done in the Qur’an. See that the flesh of 
the domestic ass is prohibited; so is that of animals with incisors (carnivorous). It is not 
lawful to pick up even a stray trifle of a non-believing ally from the roadside unless its 
owner relinquishes his claim upon it, after you have Informed him, etc., etc. (Abu Da'ud) 

This hadith has also disclosed the raison d'etre behind negation of 
the Hadith also. This would be the result of being well-fed and opulent 
because freedom from want and poverty would lead to scepticism about 
religion. The Qur an has said : 

Nay, but verily man is rebellious. 
that he thinketh himself independent, 

(Qur’an, 96:6-7) r 


u t>\s 


A little of thought will show that the fabricators of Ahadith follow 
the footsteps of the Rajtdis (Deserters) who fabricated thousands of 
Ahadith to show that the Qur’an has been interpolated while the negat¬ 
ors of the Ahadith are like the Kharijites who, claiming to profess the 
Qur’an, denied the Hadith. 

The Distorters are Unreliable 

The two classes we have discussed so far are those which 
have raised dissention within the ummah by openly negating the autho¬ 
rity of the Hadith or by distorting its text. But we have been apprised 
of another kind also which, while acknowledging the text of the Hadith, 
distorted its meaning. We have been told about these subtle distorters 
of the Hadith also. Ostensibly admitting both the Qur’an and the 
Hadith, such people, nonetheless, regard themselves free to interpret 
(hem considering their reason to be the sole arbiter in determining 
signification and thus, exercising their own reason and personal end¬ 
eavour to tamper with the meaning of the Qur’an and the traditions in 
such a way as to develop a schismatic spirit in the ummah. 

The Holy Prophet (pA-j -il J**) therefoore said 

The Jews underwent divisions into 






seventy-one sects and ihe Christians into 
seventy-1wo. And so shall my ummah fission 
off into seventy-lhree sects; all of them but 

one shall be marked for HdL - „ _ 

.. 

This splitting up into different sects has occurred not because f 
the denial of the Qur’an and the Hadith but under the cover of affir¬ 
mation, giving rise to seventy-two sects on doctrinal basis. This is 
exactly the specious type of interpretation characteristic of the Jews and 
the Christians which Jed to seventy-two false sects among them and be¬ 
cause of which the real tenets of the Pentateuch and the "New Testament 
gradually got lost. 
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They change words from the context ua^l.P^'Chr-Jf9. 
and forget a part of that, {Qur’5.n. 5:13) ,r. ^ t >f.\' •» 

(^SW#;U0 

Just as God has told mankind how He would protect the Qur’an 
and the Hadith by saying He would keep sending different kinds of 
people who would salvage the religion in times of critical juncture such 
as the mujaddids , just rulers and those divinely succoured, similarly He 
has informed of various kinds of men who disingenuously tamper with, 
misappropriate or ruthlessly assail God’s guardianship, some being im¬ 
posters, others liars, and yet others hankerers after loaves and fishes and 
satiates; some will deny the wording of Qur’anic exposition { Hadith) 
and some its meanings and implications. Others will question its validity, 
throw ironic remarks and innuendos on its historicity and yet others will 
hold the Qur’an itself to be a spurious and fabricated document and try 
to draw people away from Islam. Thus, some will deny the Qur’an and 
some its exposition. And actually these imposters and miscreants waylay 
the Qur’an and the Hadith in every possible way as regards words and 
meanings, canons and principles. As I have already said, the exposition 
is an essential adjunct of the Qur’an without which the Book of God 
cannot be sustained at all. These evil-minded persons denied the exposi¬ 
tion of the Qur'an in a number of ways in order to sabotage it in 
furtherance of their nefarious designs. But thanks to the indefatigable 
endeavours of the scholars and the muhaddithln who discharged the 
duty of preserving the Qur’an by preserving the Ahadith .by devising 
scientific methods and techniques, and by making use of these very me¬ 
thods and modus operandi utterly smashed their machinations in respect 
of the denial of the Traditions, setting at naught all their insidious 
stratagems with cogent arguments and sound logic. 

One cannot but marvel at the elaborate arrangement made by the 
Divine Being that while it created these sacred means and agents (memo- 
rizers and muhaddithln) who preserved the Qur'an and the Hadith, it 
informed beforehand of the enemies of Hadith, and their stratagems 
and various ways of denying the Tradition so that the savants of the 
Qur’an and Hadith should remain aware of their designs and craftiness, 
and should not get entangled in the meshes of their cunning and decep¬ 
tion, falsehood and chicanery. In other words, this too was a part of 
divine guaidianship of the Qur’an and Hadith that the friends of the 
two primary bases of religion should be alerted beforehand of these 
clevel enemies thereof. 

Divine Strategy and the Negators of the Qur’an and the Hadith 

Tlie government of a country guarantees its defence, maintains 
police, sanctions the budget and proclaims punishment for thieves, 
dacoitsand others who spread disorder, still these mischief-mongers and 
malfactors do not desist from their nefarious activities and due to their 
innate perversities, continue their subversive and law-breaking pursuits; 
they are often imprisoned and chastised but this habit has become so 
ingrained in them that they cannot desist from the temptation of falling 
into it again and again; their sense of moral values is lost, hence they 
are incapable of seeing objectively or taking admonition. Thus, while 
the government is engaged in surveillance, the criminal is out to undo 
it. In much the same way God guaranteed that He would safeguard 
the Qur’an and the Hadith. He appointed his own police—the memo¬ 
rizes and muhaddithln —for this purpose. They were provided victuals 
and day-to-day expenses from sources nothing short of miraculous. 
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They were promised His aid which has never failed to come nor will it 
ever fail to do. For those who interfere with H Is word and its Exposi¬ 
tion, exemplary punishments have been proclaimed. In spite of this, 
those who are destined from the very beginning for iniquity and have 
been created for these very crimes, have never desisted nor would ever 
desist from distorting the Qur’an and the Hadith because due to impro¬ 
per alterations and distortions of the Book of God and Sunnah, they 
have become utterly insensible. They can not hear the voice of truth. 

So in spite of the fact that Providence is engaged in the work of 
safeguarding the Qur’an and the Hadith through the ‘ulamd ; they are 
being belaboured with sound arguments and are again and again bealea- 
guered by the forces of truth; sound reason and the principles of narra- 
ation compel them to suffer humiliating defeat, but their very living 
depends upon the negation, fabrication and ridiculing of Hadith, which 
they must needs have in any case, and persist in misguiding people. So 
God Almighty Who in all His Wisdom created Satan with his subversive 
activities in order to prepare the way for unleashing and strengthening 
the powers of faith, created likewise the deniers of the Qur’an and the 
Hadith and their evil deeds in order to prepare the way for unfolding 
the powers of the Qur’an and Hadith : 



(God has made some men for battle, and some for mere eating and drinking.) 

The upshot was that anyone who tried to strike at the twin found¬ 
ations of the true faith the Qur’an and the Hadith, fell into the pit 
which he had dug and suffered ignominious defeat, Those classes which 
negated the Qur’an and the Hadith arose for a limited period and then 
fell in such a way that no trace of their existence was left at all. But 
the Qur’an and the Hadith are still as resplendent as ever, The same 
fate which befell the distorters and fabricators of the Hadith shall be¬ 
fall its negators also who expose it to ridicule. 

The Correlation between the Qur’an and the Holy Prophet -i 1 uW 

The ummah has been blessed with two unique God-given boons: a 
live Book and a live Prophet (^3 J*»). No one who has an evil 

intention or possesses a distorted sense can stand in their way. A dead 
thing can be dealt with as one likes. But leave alone thinking of alter¬ 
ing something live, strong and powerful whose guardianship has been 
assured by a Guarantor, one can not even conceal it from the eyes by 
raising dust. 


Falsehood cannot come at it from 
before it or from behind it- (It is) a revela* 
tion. from the Wise, the Owner of Praise* 

(Qur'an, 41:42) 


1 "4s 


The Quran and its Translation 

One of the measures for the preservation of the Qur'an and its 
Exposition is that the learned exponents of Sunnah translated the 
Qur’an in the light of its exposition so that the whole of mankind may 
be acquainted with it and all nations of the world may easily derive 
benefit from it in order that the promise by God made to His beloved 
Prophet (fti-j *4* *jj| J-a) for the universal preservation of the Qur’an 
may find full fulfilment. Muslim scholars and muhaddithin therefore 
devoted themselves to the task of translating the Qur’an in various 
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languages with utmost sense of responsibility, conscientiousness and 
understanding, Shah Wall Allah Muhaddith of Delhi rendered it into 
Persian. This was followed by the translations of his sons, Shah Raft* al- 
Dln and Shah ‘Abd al-Qadir, both of whom translated it into Urdu sepa¬ 
rately. Shah ‘Abd al-Qadir's translation is a remarkable piece of work, as 
he has tried to catch the real significance and essence of each Qur’anic word 
and expression in its Urdu equivalent. Hadrat Shaykh al-Hind Mawlana 
Mahmud al-Hasan Muhaddith Deobandi* has reproduced the statement 
of his teacher, Qasim al-'Ulum Hujjat al-Islam Mawlana Muhammad 
Qasim Nanawtawi, founder of the Dar al-‘Ulum, Deoband, to the effect 
that had the Qur’an been revealed in Urdu instead of Arabic, its langu¬ 
age would have been the same or nearly the same as in this translation. 

I am sending these few words at the request of QadI ‘Abd al- 
Rahman in the hope that my humble name may also be found among 
those who stood sentinel for the Qur’an and its Exposition, the 
Hadith , and these scribbles in black may become luminous by association 
with the Qur’an. May my colleagues, friends, and relations share the 
graces of God for this labour of love! 

Muhammad Tayyib 
Dar ai-‘Ulum Deoband. 

” T(I Tj? TIT Ti? Tj? !*? 
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Accept anything advisory and useful, if heard from the wise. 
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Make the following of the Prophet of Islam compulsory for 
yourself, for this is the best of the righteous practices. 1 


€ - 






Those believing in the Traditional sciences have established the 
validity of the Prophet's Traditions, so no denier thereof has been left 
except those malicious opponents whose talk is never free from bias. 


For them it is quite sufficient that the Companions of the Prophet 
(salt all aho 'alaihi wa sail am) have communicated them, and that 
too on the authority of those who can never be gainsaid. 

Hence if anyone swerves from what is absolutely certain, he is a 
refractory opponent of unanimity and intends to create scepticism. 




But when divine guidance arises with its (irresistible) 
argument, no trace of obliquity would be left at all* 
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And if the enemies of uprightness resolve upon craftiness and chi¬ 
canery, their cunning would beobliterated by their utter degradation. 2 

*These two couplets arc by Abu ‘Umar bin ‘Abd al-Barr. author of AUlstVdb fl 
Ma'rifat aljAshdb, who was a contemporary of Khatib Baghdadi. 2 These five couplets 
are by Abu ‘Abd Allah Muhammad bin Fattah, author of Al-Jama’ bayn a!-Sahihayn % 
from his panegyric in praise of YahySl bin MuTn. 








ACQUISITION OF KNOWLEDGE IS INCUMBENT UPON ALL 
MUSLIMS, MALE AND FEMALE. 




Now, with the grace of All&h, we commence the Text of Sahlh al-Bukhdri 
and the translation of the Commentary thereon. 













In the Name of Allah, Who is Excessively Compassionate, Extremely Merciful 

(Praise be {to Allah and blessings of God and peace be upon the 
Prophet (sallallaho *alaihi wa sallam), bus Progeny and Companions) 


Narrated Al-Shaykh Al-Im3.m Hafiz 
Abu 'Abd AUSh Muhammad bin Isma‘il 
bin Ibrahim bin Al-Mughirah Al-Bukh8.ri 
(rahmat nil ah 'alaih). Amen 




\SK& 


HOOK OK REVELATION 


How wahl (Revelation) started des¬ 
cending on the Prophet (sallallaho * alaihi 
wa sallam ). And the saying of Allah: 
Indeed, We have revealed to you as We 
have revealed to Noah (Nuft) and the 
Prophets after him* 


ass 


The Peculiar Manner of Imam Bukhari in Commencing This Book 

Writers usually commence their writings with the praise of God 
and invoking His blessings on the Holy Prophet *4* ^ J^). Muham¬ 
mad bin IsmaTl Bukhari (*sU «£i however, commenced his book in 

a manner different from the conventional. This gives rise to a difficulty 
about Bukhari’s method whichs eems to be at variance with the instruc¬ 
tions given by the Holy Prophet (,*u.j *uU J*=) in this behalf. Let us, 
therefore, see the Ahadith which raise this difficulty about Bukhari’s 
work. The Holy Prophet (/-j *4* <*1 J*>) has said : 

1. Every important deed that does not 
begin with the dhikr (Remembrance) of 
God and Bismilldh (In the Name of Allah, 

Who is Excessively Compassionate, Extre¬ 
mely Merciful) remains imperfect. 

According to Abu Da’tid and Nisa’T the words used in the Tradition are: 




2. Every statement that does not begin 
with the praise of God is faulty. 

The text of the Tradition, according to Ibn Majah is as follows : 


j&Sf 


3. Every important deed that is not 
commenced with the praise of God remains 
imperfect* 
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In view of the above Traditions, it has been said that Imam Bukhari 
<al i-'j) should not have commenced his book merely with the words 
“In the Name of Allah, Who is Excessively Compassionate, Extremely 
Merciful.” He should have first praised God and invoked blessings on the 
Holy Prophet ([J~j J-), particularly because God has commenced 

His Book with His own praise. The question, therefore, arises as to why 
Imam Bukhari (*Ao has disregarded these considerations. 

Replies to the Objection 

Some writers have replied on behalf of the Imam that the Tradition 
referred to does not satisfy the standard and conditions prescribed by 
him for the reliability of the Traditions because it has been transmitted by 
Qurah bin ‘Abd al-Rahman whose reliability cannot be vouched for. 
Therefore Bukhari has ignored it. This reply is extremely unsound and 
not in keeping with Bukhari’s status as a connoisseur of Traditions. In 
the first place, NisaTs report establishes that Qurah bin ‘Abd al-Rahman 
is not the only transmitter of this Tradition, for it has also been trans¬ 
mitted by a subsequent reporter, Sa‘Id bin ‘Abd al-‘Aziz. Even if not 
reported by a person of the succeeding generation, it is obvious that a 
report which enjoins a pious act does not require to be examined very 
critically. It seems, therefore, inappropriate to give this reason for 
Bukhari’s indifference to this triform Tradition. Moreover, the Tradition 
does satisfy some of the tests that have been prescribed by certain con¬ 
noisseurs of Traditions. For instance, (1) if all the reporters 
of a Tradition are reliable so that it is accepted to be true for practical 
purposes, and one of the reporters is unreliable but a later one supports 
it; (2) it is included in authentic compilations and even one of the 
great connoisseurs declares it to be authentic, and (3) all its reporters 
are just and sound, then it ought to be accepted as authentic. The 
present Tradition fulfils these conditions because it is included in 
authentic collections of Traditions by Ibn Khuzaymah and Ibn Habban 
who profess to select only those Ahadith which fulfil their conditions of 
authenticity. Moreover the status of this Hadith comes out fully when 
a connoisseur like Ibn Salah has praised and invested it with approval. 

Some writers have said that the common feature of all these ver¬ 
sions is that God’s blessings must be invoked when commencing any work. 
There is not any set manner of remembering God. It should be sufficient 
if we said: -a' (**»” “In the Name of Allah, Who is Excessively 

Compassionate, Extremely Merciful” when commencing any work. The 
remembrance of Allah is something general and -a ■***■!! (praise of God) 
and -ill (♦—; (commencing with the name of Allah) are only forms thereof. 
There are writers who hold that according to the Traditions an under¬ 
taking should be commenced with “-ii (In the name of Allah) or 
(All praise is for Allah). So Bukhari (^ <*>' j) has fulfilled 
this obligation by using the words “In the Name of Allah, Who is Exces¬ 
sively Compassionate, Extremely Merciful” because the beginning has 
been made with the name of God, and the adjectives, “the Compassion¬ 
ate, the Merciful” constitute His praise as well since both of these are 
God’s sublime attributes. And it is an admitted fact that for God’s 
praise it is not necessary that the expression “j—” (praise) should be 
used, for there are so many other ways of God’s praise and exaltation 
as well. 

Some writers have argued that the words used in the Tradition are 
“does notbegin”, and not “does not write”. It is, there¬ 

fore, not necessary to write down the praise of God; its utterance before 
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undertaking a task is sufficient. If that is so, then why should we enter¬ 
tain a suspicion about Imam Bukhari JU ***,) that he began to write 
this book without praising God? It is reported about Imam Ahmad bin 
Hanbal that whenever in the course of writing the Prophet’s 

name came up he used to recite ijj* (invoking God’s blessings) with his 
tongue only. It has been held by some writers that by commencing the 
Book with Bismillah , Bukhari has but followed the Book of God because 
the first verse of the Holy Qur’an was commenced with the words 

j*-tj tyt” (Read in the name of thy God). 

The Best Answer to the Objection 

The best answer befitting the high status of Imam Bukhari (*a* Jii S*^) 
is that the Holy Prophet J+) has adopted different modes in 

his sayings. Some began with the words “With the praise of 

Allah”, and some with r*—i”, “In the name of Allah”. On closely 

scrutinizing the Prophet’s practice, we find that he used to begin his 
sermons with “*-**»' <a.**».'i”, “All praise is for Allah; we praise Allah” and 
his writings with (*-*-,^1 u—v 11 ■**>' p—; (In the Name of Allah...). Evidence of 
the latter is provided by his epistles to the kings and emperors of his 
time. He adopted the same mode in the document of truce at Huday- 
biyah about which the unbelievers had objected that they did not know 
of any Rahman (Compassionate) or Rahim (Merciful). Similar appears to 
have been the practice of the earlier prophets too. The extraordinarily 
eloquent and overawing letter of Prophet Sulayman (|Ok-Ji which made 

even a majestic person like Bilqls, the Queen of Sheba, tremble and which 
has been reproduced verbatim in the Qur’an, began similarly. It com¬ 
menced with the words : ^ “In the Name of Allah, 

Who is Excessively Compassionate, Extremely Merciful.” The actual 
words are : 

Lo! it is from Sulayman and lo! it is 
In the Name of Allah, Who is Excessively 
Compassionate. Extremely Merciful. 

(Qur’an, 27:30) 

The above answer has been set down in Zarqani’s commentary 
on Muwatta. It is, therefore, clear that the manner in which Imam 
Bukhari ^ i^-j) has begun this book is in total conformity with 
the Holy Prophet’s manner. Only he who is ignorant of the high 
position of Bukhari in the science of the Tradition would question its 
validity. 




“How Revelation descended au 1 5=^^ 1 cjdilI * 

upon the Holy Prophet Ai J-)”. 

There are three ways in which we can read the words employed 
by Imam Bukhari -SI *~~j): (i) “olT v 1 *” ( babun kayfa kana ), (ii) 
(bdbu kayfa kana ) and (iii) “OK'iJLrol” (bab kayfa kana). 
In the first event the text would be as follows : “(j-T vUa a* vk | j»*’ 

(This chapter is in reply to the query: How?). 

According to this manner of reading, the purpose would be to 
explain how the Ahadlth of the Holy Prophet (,^-j *-U J^) have 

reached us, what are the media of their transmission to us, and how 
this chain started. The basic purpose would not be to delineate the 
mode of commencement of revelation but to deal with the relevant 
Traditions only. In this connexion a particular thing, pertaining to the 
commencement of the descent of wahl, was conspicuously set forth. 
But this is only a part of the heading and not its real purpose. Once 
we bear this point in mind, we should be able to understand the rele¬ 
vance of every Tradition tabulated to the chapter without any elaborate 
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explanation or the necessity of finding the connexion of everyone of 
these Traditions with the commencement of wahi. In fact, search of 
this nature would be beyond the object Imam Bukhari L*,) had 

in mind. However, it is necessary that every Tradition should pertain 
to the Holy Prophet (f*Lj and the wahi, since this is what the 

chapter is about. 

The second manner of reading the heading is “JLT't-J 1 .*- J ^ 
“This is the chapter on the condition in which revelation came.” In 
this case, it seems the object of the chapter is to describe the state of 
the descent of revelation. But if we scan all the reports contained in 
this chapter we find only one Tradition in support thereof, that by 
Hadrat ‘Aiyshah (4^ ^ i>j), in respect of the descent of revelation. 
All the other Traditions are silent on this point which compels us to 
devise some subtle explanation. 

The third mode of reading is not different from the other two in 
connotation. 

Imam Bukhari's Headings 

Headings are, in general, tantamount to an assertion and the 
Ahadith presented thereunder substantiate this assertion. It often hap¬ 
pens that the apposition between a hadith and its caption, that is the 
assertion and the proof thereof, is clearly perceptible. But even if this 
is otherwise, the status of Imam Bukhari («uU -ai is not such that 
despite our lack of understanding we should unwarrantedly start finding 
fault with him. The ingenuity of the commentators of the Sahih 
Bukhari lies in this that they establish concord between a hadith and its 
heading. Imam Bukhari ai L*,) has not indicated anything about 
the headings. The commentators themselves examined the ahadith he 
has reproduced and, according to their own good sense, determined 
their purport. That is why the determination of the purport of the 
headings has caused much difference of opinion among the commentators. 

Introduction to the Different Works on Bukhari’s Headings 

Whole books have been written for the elucidation of the headings 
of Sahih Bukhari. Nasir al-DTn bin Munir has written the Kitab al- 
Mutawazi *aid Tarajim a I- Bukhari. Similarly I bn Rashid has written 
the Tarjuman al-Tarajim. Speaking of Imam Bukhari (*A& ^ j) in 
his Prolegomena, I bn Khaldun has said that although numerous com¬ 
mentaries of his book have appeared, but his debt is yet to be paid, for 
no one has been able to indemnify it so far. ‘Allamah Shams al-Din 
Sakhawi, a brilliant pupil of Hafiz ibn Hajar al-‘Asqalani, who had a 
great love for his teacher, has written in his book, Al-Daw al-Lami' fi 
‘Ayan al-Qarn al-Tasi‘ (The light of the Great Luminary of the Ninth 
Century), in reply to Ibn Khaldun that his teacher, Ibn Hajar, has paid 
back the debt in full and thus absolved the ummah from its burden. 
‘Allamah f AynI has also written a comprehensive commentary on Sahih 
Bukhari , but to speak the truth, it stands no comparison with the Fath 
al-Bari, the commentary on it by Ibn Hajar. The debt has been really 
paid by Ibn Hajar. I deeply appreciate what ‘Allamah Shams al-Din 
Sakhawi has "said, but I feel that a part of the debt remains to be paid. 
The debt of the elucidation of the Ahadith has indeed been paid but 
that of the Headings is still outstanding. Shah Wall Allah Muhaddith 
Dehlawi wrote a treatise published by the Da'iratul Ma‘arif , Hyderabad, 
on Bukhari's Headings. Shah Wall Allah is an acknowledged Imam 
of his age. My revered teacher and mentor, Shaykh al-Hind Mawlana 
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Mahmud al-Hasan, rendered two services during his incarceration in 
Malta: a translation of the Qur’an and the elucidations of some head¬ 
ings of Bukhari. Although he taught the Sahih Bukhari thirty-five times 
but he could not complete the work on the Headings, 

Headings : An Index to Bukhari’s Sciences 

It is said that “***ij! ***” "the jurisprudence of Bukhari is 

contained in his Headings”. This has been taken to mean by some that 
although Imam Bukhari -at j) is himself a Mujtahid yet he has 
not written a full-fledged book on juristic problems and has embodied 
them in different Headings of the Sahih. These people have taken the 
words fiqh in its technical sense, that is, jurisprudence. The expression 
actually means tafaqquh (learning). What is meant is that the keen under¬ 
standing of Bukhari is evident from the Headings of the chapters in 
which he abstracts juristic problems in very subtle and curiously sug¬ 
gestive ways thereby reaching heights which even the most highly 
accomplished savants cannot reach. Imam Bukhari -St *«.j) has 
incorporated numerous sciences in these Headings. Very often it so 
happens that the Imam puts down a heading but its purport has seem¬ 
ingly no connexion whatsoever with its outward aspects. On the other 
hand, he holds some symbolic purport in his mind and tabulates the Ahadith 
accordingly. In these circumstances it is difficult to determine their 
purport from the apparent signification. Sometimes the headings are not 
in the nature of assertions but only indicative. Those gifted with a 
keen analytical sense are able to grasp their significance. At times, having 
in view the difference in opinion of the leading scholars, Bukhari does not 
give the heading in the usual manner but in the form of an interrogation 
and sets forth the Ahadith accordingly. The object is that the scope 
should come out, no matter whether his stance is accepted or not. On 
other occasions the heading is given in order to point to the explanation 
and nature of a particular hadlth and on still other occasions he adopts 
the synthetic approach of first presenting the different narrations and 
then reconciling them. Whenever such situations arise, we shall discuss 
all these matters in detail. 

Heading and its Elucidation 

One term current in the science of the Traditions is that the 
portion from the heading to the actual hadlth commenced with “Uf-u” 
(Narrated to us) is called tarjuma-tul-bab (heading) and also mu tar jam bihl, 
(keynote). What follows after “Wj*” is known as mutarjam lahu (that 
for which the heading has been set forth). Lam (la) denotes the cause, 
because the heading is substantiated by the Ahadith that follow owing 
to which this superscription has been given. The heading takes its cue 
from the hadlth; hence there should be some relevancy between them. 
What we should remember is that it is not essential that each and every 
hadlth reproduced under the tarjuma-tul-bab should be exactly related 
to every part of the latter; even one word that conforms to the chapter 
should suffice. Imam Bukhari (*J^ -ai **-j) very often includes many 
things in the tarjuma-tul-bab but the hadlth which he reproduces fits in 
with only one. This is the real object of the heading; the remaining 
are there because of the relatively less important association for addi¬ 
tional enlightenment. 

Many believe that each and every hadlth should accord with the 
heading. This view is not shared by scholars. They believe that, if 
the Ahadith on the whole fulfil the purpose, this should be deemed suffi- 
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cient. Imam Bukhari <£> **-;) is in the habit of bringing a clearly 
relevant hadith under some heading and then reproducing another not 
directly relevant to the heading but as an elaborate elucidation of the 
first, or related to it in some other way. If, therefore, one hadith 
corresponds to the heading but the others are related to this hadith 
only, even then the heading would be substantiated. The easiest way to 
correlate the heading and the illustration is that whenever the heading 
does not seem to accord with the hadith , actual words of the former 
should be carefully studied, followed by a close examination of the 
hadith, and the common denominator sought out which should be consi¬ 
dered the real intent of the heading, and the correspondence of the 
Ahadith should be sought with reference to it. 

Why Commencement of the Book with Mention of Revelation? 

It is the practice of muhaddithin to commence their books with a 
distinctive subject which in their opinion should constitute the crux of 
the matter. Some have commenced their works with a chapter on faith. 
Ibn Majah of Qazwln has commenced his book with holding fast to the 
Sunnah , giving the impression thereby that Islam is nothing but the way 
and practice of the Holy Prophet ((Juj *_u J*>), and for the perpetu¬ 

ation of the essence thereof, a clear distinction between the Sunnah 
and heresy is essential. Abu Da’ud and TirmidhI (*ai begin their 

books with ablution and matters relating to bodily cleanliness, for 
such an important form of prayer as the salat depends on them. Imam 
Malik (a±* Jit *•*j) initiates the Muwatta with the timings observed for 
prayers, as the latter depend upon the fixation of a time-schedule. Imam 
Muslim (*-i* *—;) makes the problems of isnad (authority) the intro¬ 

ductory theme, as the Sunnah is the very base of Islam and distinction 
between authoritative and apocryphal Traditions is dependent on the 
nature of the isnad. 

Imam Bukhari’s approach is entirely different. He takes up the 
theme of the beginning of revelation first before he moves on to 
faith, although faith is the fundamental thing and faith in the unity of 
God is still more so. If we discover Bukhari’s intent, many difficulties 
will be resolved. What he has in mind is that, whatever is narrated 
cannot be authentic unless it bears relation to revelation. And, when 
everything is bound up with it, the first pre-requisite is to acknowledge 
its majesty, sanctity, truth and augustness. Once the trustworthy nature of 
revelation is acknowledged, everyone shall have to acknowledge what¬ 
ever is associated with it. The way Bukhari has begun his subject, this 
conviction lends all the more strength to the belief that the sound¬ 
ness and trustworthiness of everything is bound up with the sublimity 
of revelation. Thus the chapter on how the descent of revelation 
commenced is merely the introductory part of the book; the real book 
starts with the Book on Faith. The Imam has pointed in a preliminary 
manner that his book will be authoritative only if it is related to reve¬ 
lation. Once the genesis of revelation, its truth and sublimity are 
accepted without reservation, the whole book shall be acceptable. Some 
muhaddithin believe that by starting with the subject of revelation, 
Bukhari intended to show that the relationship between God and man 
stems from revelation and this reality establishes the relationship of 
man with God, and also that this relation demands knowledge and action. 
Imam Bukhari has indicated this point through the arrangement of the 
chapters. The chapters on revelation are followed by those on knowledge, 
after which a detailed survey of actions is made. 
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Concordance between the Chapter on the Commencement 
of Revelation and the Ahadith reproduced thereunder 

The problem here is that, while the chapter is apparently concerned 
with the elucidation of the commencement of revelation, some Ahadith 
do not feature it at all, and others which mention it, say nothing about 
the beginning of the descent of revelation. Just one hadith speaks of its 
commencement, that is, the one reported by Hadrat ‘Siyshah (V* -a 1 ^j) 
but others do not relate anything about a particular type of commence¬ 
ment. The first hadith is “oUJij Ju.*Vi Lii” “Verily deeds depend upon 
intentions.” Here there is no mention of revelation. The second hadith 
mentions it but not its beginning. The hadith pertaining to Hiraqal 1 
also does not point to the commencement of wahi but dwells upon the 
moral character and excellences of the Holy Prophet ([J-o *4* j+). 

Some have countered this apparent discrepancy by pointing out that 
relevance is not necessary; since these Ahadith derive from revelation, 
they have been reproduced here. This answer is very faulty because, if 
this were so, then all the Ahadith should have been reproduced, based as 
they are on revelation, for it has been said: Vi jau 1 jkaLj” 

“Nor doth he speak of (his own) desire. It is naught save an inspiration 
that is inspired,” (Qur’an 53:3-4) 

Shah Wali Allah’s Viewpoint 

Shah Walt Allah has suggested that the word wahi (revelation) has 
been employed in a general sense, whether recited and preserved word 
for word, as in the Qur’an, or the subject of the hadith is based on reve¬ 
lation, as are all Ahadith of the Prophet (^j J*») because what¬ 

ever proceeds from God is truth and right. The non-recited revelation is 
also a part of Imam Bukhari’s overall purpose, as his object is the affir¬ 
mation of the Ahadith. The word wahi , again, is infinitive gender which 
gives rise to two possibilities. Either it is intended to be in the sense of 
a verbal noun, that is iha which is borne out by the Qur’an: “o- j 1 Vi 
“U nless (it be) by revelation or from behind a veil” (42:51) 
or it has been employed as a passive participle, that is, muha (that which 
is explained by means of wahi or revelation.) This also occurs in the 
Qur’an: “Jy-jj VI” “save an inspiration that is inspired.” (53:4) 
Shah Wall Allah has explained the matter in the light of both these 
possibilities. Examining the first he has said that the words kayfa and 
hada'a— the latter is the governing noun of wahi —are not the real intent 
of Imam Bukhari’s heading, but, that noun which follows the genitive 
that is wahi, meaning iha. What he wants to establish is that the 
wahi came to the Holy Prophet (fJ—j -ai J*>) from God. Neither the 

word kayfa (condition) nor bad a a are the object of the heading. Since in 
the hadith reported by Hadrat ‘Aiyshah (^ ^ ^j), the condition of the 
commencement of wahi has been mentioned, in the words it 

has been mentioned in the heading also for additional enlightenment. 

As the object of the heading is only to prove iha (revelation) and 
not to etch out the characteristic of the commencement of wahi , which¬ 
ever hadith mentions anything about wahi would be relevant to it. 

As regards the second possibility, Shah Wali Allah has said that 
the word niuha (that which has been transmitted as wahi or revelation) 
means a collection of wahis. How did this collection of revelation come 
into existence, where did it come from, and how did it reach us ? To 
this, our reply would be: through l ulama (savants) of unimpeachable 

The Arabicised form of Heracleus, the father of Constan II. 
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veracity, possessed of proverbial integrity, whom it reached from the 
Prophet’s Companions possessing probity. The Companions received it 
straight from the Holy Prophet (pt-j 4>i J*.) who received it from the 
Angel Jibra’il whose veracity is testified by his appellation *'j~*Vi 
“Trusty Spirit” and ‘V/"Jj-j” “the honoured Messenger” who brought 
it from God the Almighty, the Ultimate Source of all knowledge. 

The Ahadith of this chapter bear out all this. 

Shah Wall Allah prefers the second sense. For he says in his 
“Mankiyyah ” that to his mind “£j til 0 - j ot' o- 1 U “how did 
wahl commence and from what place and what direction it came to us”? 
has precedence Thus he has laid more emphasis on the word wahl which 
is the genitive noun and not bada'a which is governing noun although he 
has paid some attention to it also as is apparent from the words first quoted. 
They point somewhat to generalisation, although not in a wholesale 
manner. 


Mawlana Mahmud al-Hasan’s View 


That is why Shaykh al-Hind Mahmud al-Hasan has retained all this 
commentary of Shah Wall Allah with some amendment and modifica¬ 
tion. As Shah Wall Allah has taken the word wahi in the general sense, 
so does the Shaykh al-Hind take the word bada'a ; thus the words how 
did wahl commence, would mean “what is its source (mabda')V f Obviously 
there are several factors involved in it all constituting its origin, namely 
(i) mabda' fa'ill (active originator), putting the question as to who set it 
into motion and who is its source?; (ii) mabda' maf'Tili (Passive Agent), 
that is, on whom did it first descend? ; (iii) mabda ’ zarnani (When did 
it come ?); (iv) mabda' maka.nl (From where did it commence 7), and 
(v) mabda' ba-iUibar asbdb (What were the causes behind it ?). Similarly 
anything else can also have numerous originating factors, as is evident 
from other sciences too. For instance, fifteen disciplines have been 
called the sources of tafsir —the science of the interpretation of the 
Qur’an. In the same way, wafer, which is a momentous and positive 
thing can have numerous origins from different operative causes. One 
of these is the Real Doer (God) who is the muhl (Revealer). He is the 
Sacred, Exalted and Omniscient Being about whom imagining even the 
slightest negligence means heresy. The second is the Angel Jibra'U who 
is the means of transmitting wahi to this world, the universe of cause 
and effect; to whom wahi and its impartation and iteration have been 
attributed again and again, and whose veracity and integrity have been 
pointed by God the Almighty in the following words: 


That this is in truth the word of an 
honoured messenger, mighty, established 
in the presence of the Lord of the Throne, 
(one) to be obeyed, and trustworthy. 

(Qur’an, 81:19-21) 




The purport of the whole passage is that the Angel JibraTl is the 
envoy deputed by God the Omnipotent and has an exalted status as God 
Himself has said: 


Allah chooseth from the angels mes- 
sengers, and (also) from mankind. Lo ! 
AllSLh is the Hearer, Seer. (Qur'an, 22:75) 




This means that God chooses the most trustworthy person to convey 
His message. The attribute of the Angel Jibra’U has been described as 
karim (honoured), which means that he is an embodiment of excellence. 




Volume I 


COMMENTARY ON THE SAH1H AL-BUKHARJ 


163 


He has been called tS-i” that is, a personality so powerful that if he 
brings a revelation it is impossible that anyone should intercept him. 
The i)unnation ( tanwtn ) in quwwatin emphasizes his majesty so that 
even if all the evil powers in the cosmos joined together to seize or 
intercept the message, they would fail. The Holy Prophet ^ 

has described the power of the Angel by telling how he lifted the habi¬ 
tations of the people of the Prophet Lut (Lot) (f5kJi *-L») along with 
them towards the sky on a single wing and dashed them to the ground. 
His power can be judged from the fact that when he was asked as to 
whether he had ever felt any discomfort, he replied that when the 
brothers of the Prophet Yusuf (Joseph) *k*) threw him into a 

well by snapping the cord, and he (JibraTl) was commanded by God to 
see that he should not let him fall into water, he swooped down from 
the Sidrat ul-Munlaha and caught him before he fell. The words 
“6=*“ -u*” mean that he enjoys a lofty position near God on 

High, that is he lives in an eminent place, not on earth, hence he faces 
no danger whatsoever of any change or affectability. Muta'in 
means his commands are obeyed and he is the chief of a big host. 

Then there is another complement—the venue of revelation—the 
personality of the Prophet *4* -w 1 who is the recepient of the 
wahi. Hence Imam Bukhari <*>' has to describe the qualities 
of the receiving complement also. 

Another origin relates to the place where the wahi descended, that 
is the cave named Hira. Still another pertains to the time when revela¬ 
tion commenced—forty years after the Year of the Elephant. 1 One 
more origin is: who was the first recepient of wahl'l Then what type of 
wahi first descended on the Holy Prophet (fk-j J->)? Again, the 

reason for which a person was made the recepient of revelation, as such 
a person should be characterised by the possession of extraordinary 
natural gifts, high morals, admirable attributes and praiseworthy living. 
It is evident that not everyone can be given the rank of prophethood. 
When Allah appoints anyone as a prophet it is incumbent upon every¬ 
one to obey him, however wise or highly placed he might be. Never 
mind how rich a man might be or devoted to God, he is bound to obey 
him. Evidently, only that person is fit for being a prophet who is the 
primus of his age, such that no one feels any hesitation in following 
him. He is the most perfect man of his time such that all his statements, 
acts, speech and conduct are worthy of following. There are also other 
characteristics or attributes which make him unique, for instance, resi¬ 
gnation to the Will of God, independence from other human beings, and 
charge of his duties as prophet. In sum, all these constitute the essen¬ 
tials for the descent of revelation, as has been specifically mentioned in 
the hadtth relating to Hiraqal, 2 and then these attributes have been 
acknowledged through the lips of an enemy: “The 

real excellence is that which is testified by enemies.” Shaykhal-Hind used 
to say: “You will appreciate all the more what I have said when you 
consider why Imam Bukhari (<sJ* jii began his book with the com¬ 
mencement of wahi." 


‘That is, 40 years after Abrahah, King of Yemen, who undertook an expedition 
against Makkah in the year of the birth of the Holy Prophet (sallalldho 'alaihi wa sailam). 
! In which Heracleus remarked : “If I knew I could get to him, I would like to 
meet him, and if I were with him, I would wash his feet. His kingdom will certainly 
reach to what is under my feet.” (Bukhari and Muslim) 
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Prophethood is Bestowed, not Acquired. 

What we have described as the qualities of the recepient of reve¬ 
lation and the perfection of his attributes might make someone think 
that, on these counts, prophethood would be something that can be 
acquired, Hence here too the Mu'tazilites misunderstood that prophet¬ 
hood can be acquired just like w Hay at (mystical communion). But the 
fact is that prophethood is God-given, not acquirable. I would explain 
it thus that prophethood is a rank and not a degree whereas wilayat is 
really an academic degree. No doubt noble attributes constitute an 
essential part of the requisites of revelation, but there are some condi¬ 
tions precedent for its descent. Prophethood is granted by God but it is 
based upon those attributes and qualities which have been partly discus¬ 
sed above. Even if a man happens to live for thousands of years and 
devotes his whole life to worship, committing not even a minor sin, he 
cannot acquire prophethood by personal endeavour. Only he whom 
God grants it, gets it unasked. Thus one is a rank and the other a degree 
or qualification that prepares one to receive that rank. The government 
would grant a rank only to one holding that degree. Anyone who passes 
an examination can acquire the degree, but he is not competent to 
acquire the rank; only he can get it whom the government chooses. 


And when a token cometh unto them, 
they say: We will not believe till we are 
given that which Allah’s messengers are 
given. All&h knoweth best with whom to 
place His message. (Qur’ctn, 6:125) 

But AllS-h (Himself) testifietli con¬ 
cerning that which He hath revealed unto 
thee, in his knowledge hath He revealed it. 

(Qur’an, 4:166) 






“ Bi-'ilmihV ’ has been explained by some as a special type of 

knowledge having been conserved in the Qur’an, and the sciences and 
verities which have been derived from the Qur'an or will continue to be 
drawn from it and have not been drawn from any other book. Others have 
explained it by saying that Allah has sent His last Book knowingly and 
deliberately. He knows well if someone has the capacity to bear His 
trust or not. This second interpretation accords with 
“Allah knows how his apostleship emanated”. It is a fact that, despite 
prophethood being endowed by God, its conferment depends upon 
some pre-requisites. It is apropos of this very capacity that God has said 
in respect of the Prophet Musa : 

And when he reached his full strength 
and was ripe. We gave him wisdom and 
knowledge. (Qur’an, 28:14) 




Similarly, about Prophet Yusuf Q%-Ji it has been said: 


And, when he reached his prime We 
gave him wisdom and knowledge. 

(Qur’an, 12:22) 




g Oil 


These two ayat prove both the facts of prophethood being con¬ 
ferred by God and the presence of its pre-requisites and complements. 

The End of Prophethood. 

If the government abolishes any department, then no one would 
aspire to any office in it. God ended prophethood with the Holy 
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Prophet ([Juj J-*) who said, “If there had been any prophet after 

me, it would have been ‘Umar.’’ There must have been some special 
quality in ‘Umar because of which the Prophet (^j *al J*-) said this. 
Rational for Beginning with Revelation. 

There are various ways and means of acquiring knowledge and 
establishing verity. The Greek philosophers considered rational supposi¬ 
tions as sure avenues of knowledge and verity, while the prime mujtahids 
resorted to the exercise of judicious deliberation, and the gnostics and, 
sufis to intuitive perception and clairvoyance. One means of episte¬ 
mology are the five physical senses which are common to all. But none 
of these is free or immune from error. All are liable to err; in fact this 
has been actually observed. This is the reason why all those employing 
these means arc at variance with one another. For instance, take the 
philosophers; how they contradict and falsify one another. There is 
perhaps not a single point on which all of them agree; so much so that 
they differ even about observable phenomena. Some say that substance 
is composed of forms; others hold that it consists of indivisible particles 
and still others like Democretes that it is compounded of infinitesinal 
particles. Similarly, if we turn to the prime jurists, their differences are all 
too obvious, but even among the sufis there are some who contradict 
one another; there is clash and confrontation between their intuitive per¬ 
ceptions and mystic visions. Sometimes their monitions are Satanic and 
sometimes Divine. In the first place it is often hard to differentiate between 
them. Sometimes the monitions of a mystic are mixed up with his 
whims and fancies. At others the intimations are misunderstood because 
they are not pre-conditioned by infallibility like the revelations of a 
prophet. The great Shaykh Muhl al-Dln Ibn al-‘Arabl contradicts many 
theses advanced by Imam GhazalT and, apropos of the doctrine of 
wahdat al-wujud (Unity of Being!, generally known as Pantheism, says ; 

j 1 j “He committed an error and went astray.” 

Even the Companions of the Holy Prophet ((J-j -U-* ^ have 
differed in matters of novation so much so that the opinion of one clash¬ 
ed with that of the other’s leading to civil war. And wherever there is 
mutual contradiction and falsification, one side is bound to be wrong; 
otherwise it would lead to a piling up of contradictory matters. 

In a like manner our senses also err. For instance a squint-eyed 
person sees double images while some find a sweet thing bitter. This 
shows that our senses can commit an error because of some discrepancy. 
In fact there are some situations where everyone of us registers a wrong 
sensation. For instance, when we see the flakes of clouds at a fast speed 
during a moon-lit night, we feel the moon hurrying forward. The stars 
appear to us infinitesimally small because of the stupendous distance, 
although as a matter of fact, our planet has no size to boast of beside 
theirs. Similarly, today all scientists agree that the earth is bouncing 
away at the rate of thousands of miles per minute, which gives rise 
to the phenomena of night and day, rising and setting of the sun. How¬ 
ever sharp-sighted a person might be his eyes will tell him that the earth 
is stationary. No one since the dawn of the world, has actually seen the 
earth move. Hence the scientists say that our sense of sight is at fault 
and its observations are rectified by the intellect. In the same way, the 
sensibility of one man may be at variance with that of another at one 
and the same time and in the same circumstances, as we see day and 
night. One person, being more sensitive, can smell even a slightly foul 
smell while another sitting at the same table, cannot feel it. 
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It is, therefore, evident that all the methods and modes of acquir¬ 
ing knowledge and ratiocination adopted by all the schools are liable to 
errors. None is immune from it. Where the senses err, the intellect can 
point out the error. But we find that even the intellect can commit a 
mistake, as is shown by the differences of opinion among philosophers. 
So someone impervious to error should guide the intellect also, other¬ 
wise there would be a never-ending chain of errors. This can be reve¬ 
lation only, which is not liable to error because its fountainhead God 
Almighty is infallible. Then the bringer of the message is an angel. The 
unquestioning obedience by angels to God’s commands has been descri¬ 
bed as follows: 

(They) resist not Allah in that which J*' U<\ 

He commanded! them, but do that which * 

they are commanded. (Qur’&n, 66:6) (3^1(1/^) 

Further, the descent of revelation is accompanied by most meti¬ 
culously devised measures to ensure its safety. The moment the Angel 
Jibra’U starts on his journey earthward with the revelation, he is 
accompanied by thousands of angels. There are certain Ahadith which 
state that no less than seventy thousand angels accompanied him in the 
transmission of some ayat. Even if he had been alone, there would 
have been no danger whatsoever. But being not alone, there is no ques¬ 
tion of any interference from anywhere because so many angels are de¬ 
puted with him; so that evil powers like Satan etc. should not interpo¬ 
late anything in the revelatory matter to which the following surah has 
alluded: 

And then He maketh a guard to go 



before him and a guard behind him. 

(Qur’an, 72:27) 

This is why it has been said: 


With truth have We sent it down, 
and with truth hath it descended. 



(Qur^n, 17:105) 


Difference in SharVahs does not mean difference in Revelation. 

A misgiving might arise that revelation also is not free from con¬ 
flict as is evident from difference in the sharVahs of various prophets. It 
was argued in cases of difference of opinion in other matters that 
one of them must be wrong. The same, it would be urged, holds good 
in the case of sharVahs also. 

The reply to this is that this difference is not of that type, because 
sharVahs of all the prophets, right from the beginning upto the Holy 
Prophet (f*L-j id J->), are agreed about fundamentals and there are 
differences only in subsidiary matters. These differences are just like 
different medicines prescribed by a physician from time to time for a 
patient according to the different states of his health. It cannot be said 
that the first prescription was wrong. Everyone would say it suited the 
patient at that time while the present one suits him now. 

Similarly, it is the conviction of every prophet, and he inculcates 
his people to believe likewise, that all sharVahs are true and in conson¬ 
ance with what was suitable in their own time. This point has been 
mentioned thus in the Qur’an: 

And who believe in that which is 


revealed unto thee (Muhammad) and that 
which was revealed before thee. 


(Qur'an, 2:4) 
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Similarly, belief in the prophethood of all has been enjoined: 

We make no distinction between any 

of His messengers. (Qur'an, 2:285) / 

t -<y.) y 

There are such numerous ayat which inculcate this. It is impossible 
for a prophet to contradict or falsify the message of another, as is the 
case with different sects; in fact they never belie or contradict one another. 
Thus “JiPVi j>Ji jf. la” the difference has become manifest and the 
complexity has been removed. 

Thus we reach the conclusion that only wahi can be regarded as 
infallible and all other sources of knowledge and verity are not free 
from the possibility of error. Therefore no other thing except wahi or 
anything deriving its authority from it can have an authoritative stance. 
That is why it is said that surmise is not confirmatory of behests but 
only a manifestation thereof. However great an imam might be, if he 
says anything according to his own opinion and novation, without seek¬ 
ing authority from revelation, it would not have any validity in matters 
of faith. But it must be borne in mind that the novation of a prophet 
has a binding force because it is an established fact that a prophet is 
never left to continue with an error but the lapse is rectified by revela¬ 
tion. But novation must be distinguished from mere opinion or saying 
something by way of advice. This point was understood by Barlrah in 
her wish to separate from Mughlth. She told the Holy Prophet 
(^L-j Jii J->): “O Prophet of God, if this is your command, then I 
accept it with my heart and soul. But if it merely happens to be your 
personal opinion or advice, then I do not like Mughlth.” That is what 
happened in the case of the incident of Tablr Nakhlah also. So what¬ 
ever Bukhari would say from the Book of Faith to the end of the book 
shall comprise Ahddith derived from this very wahi, the same that brought 
light of guidance into a world plunged in darkness, and transformed it 
in such a manner as to give it a new complexion altogether. The 
revelation which has performed such a momentous work, its causal fac¬ 
tors and antecedents, the exalted status of the recepient of revelation, 
his noble attributes because of which he was crowned with the diadem 
of wahi, truthfulness, infallibility, the nature of his relationship with 
God and humanity, the nature of his psychic condition during the descent 
of revelation—all those have been mentioned by Imam Bukhari and his 
object in doing so is to make the authoritativeness of the wahi absolute 
so that not the least scope should be left in its veridicality. 

The Meaning of Kayfa. 

Kay fa is in the nature of a query. Sometimes its object is to trace 
the history of something. Arabic usage shows that it is not always meant 
as a query but sometime also as an expression for denoting exaltation 
and greatness. This word has been frequently used in the Qur’an in this 
sense: 


Hast thou not seen how thy Lord 
dealt with the owners of the Elephant ? 

(Qur’an, 105:1) 

Then see the nature of the consequ¬ 
ence for the rejecters, (Qur’an, 43;25) 
How All&h hath created seven heav¬ 
ens in harmony, (Qur’an, 71:15) 




Thus occasions abound where a query is not meant but only signi¬ 
fies exaltation. Similarly, the question very often apparently says some- 
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thing or the other but, what is intended is not merely that indicated by 
the words but something over and above that also which only the hearer 
can understand, as is the case in the question by God to Prophet Musa 

*-U) j” “And what is that in thy right hand, O 

Moses ?” (Qur’an, 20:17) 

The nature of the question needed only a brief reply: 

“This is my staff.” The elaboration given by Prophet Moses (Musa) 
(|Ok-JI -o^) has been interpreted by many rhetoricians as stretching the 
discourse for the sake of the relish it provided him. But, in truth, this 
is not the matter. As the late Shaykh al-Hind, Mawlana Mahmud al- 
Hasan (*i* -fit has said, although the question was only what has 
been reproduced, the real purport of the question was: “O Musa, see 
carefully what you hold, so that, if something supernatural befalls it, 
you might not fall into a dilemma as to whether it was the same staff or 
you had brought something else by mistake.” Prophet Moses (Musa) 

a-U) understood the tenor of the question and replied accordingly, 
“O God, it is that very staff which I use every day for clipping leaves 
and for other purposes. I have not the least doubt in my mind that this 
is that very staff.” This reply is in complete consonance with the pur¬ 
pose of the question, since the prophet had full conviction and certainty 
that it was a staff. To take another instance, supposing someone ask's 
how the Dar al-'Ulum at Deoband, which is renowned the world over, 
began? Would it suffice if one said only this much in reply that its 
bricks were laid on the ground for its construction? Not at all; for who 
does not know that the object of the inquirer was not to ask about the 
mere raising of the edifice with bricks but to know how such a magni¬ 
ficent thing reached this stage. Evidently, an adequate reply to this 
would require a brief history of the institution. The best example of 
this occurs in the Prolegomena by Qastalanl in which he has related the 
life events of Imam Bukhari because the latter’s pupil, Abii Ja'far 
Warraq, asked him a question exactly in this manner: ‘a, uST jlj'” 

“How did your affair commence?” 

Here, evidently only this much reply would have sufficed that he, 
at first, went to a school to learn. But the Imam did not limit himself 
to this reply. Instead, he replied by narrating briefly all the salient 
events of his life from the time he began his education upto that mo¬ 
ment and the way he had acquired all his learning. Prolegomena by 
Qastalanl contains a detailed account of all this. The question arises, 
why did the Imam go to such a length? This is because he knew that in 
asking such questions the inquirer does not expect a perfunctory state¬ 
ment about his early career; the real object is: “How did you reach 
this high position and scale the heights of excellence?” In order to 
bring home the matter to the inquirer, the Imam had to give him a brief 
account of his life. So, just as such a question has two aspects—the 
question itself and the object of that question—similarly Bukhari’s 
modus operandt consists of two complementary elements: the Heading 
and the purport of the Heading, or, as we have said earlier, one is the 
proposition itself and the other its relevant_demonstrative exposition. 
This part of the hadith reported by Hadrat ‘Aiyshah (^ -*1 ^j): “How 
did wahl commence to descend upon the Holy Prophet aA* J*.) 
has no apposition with the Heading from the point of view of its pur¬ 
pose; but those parts of this hadith have much more relation with the 
Heading which pertain to the attributes, high moral, and excellences of 
the Prophet (,^-j *A* «i>i J^.). Thus the relevancy of the hadith relating 
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to Heracleus, which apparently seemed haphazard, also becomes dear, 
because it mentions the excellences of the recepient of the wahl through 
the mouth of an enemy, proving thereby the truthfulness of both the 
revelation and its recepient. 

Similarity of Headings. 

In the chapter on the Fadd'H al-Qur'an (Virtues of the Qur’an) 
Imam Bukhari has set this heading: u Jjl j JUT“How 

revelation came and how it first descended.” That heading appears to 
resemble this one, since the word kayfa (how) is common to both. 
Whereas in the chapter on wahl, we have bada'a al-wahl *V\there 
we have nuzulal-wahl Jj>i” both of which are practically the same. 

Moreover, in the other book, the word awwal follows wahl, which re¬ 
sembles bada'a. That is why some have considered it a repetition of the 
earlier heading, but, in fact, this is not so because, in the first place, the 
words are different. Even if this were not so, and the words were analo¬ 
gous, there would still not have been any repetition, since the object of 
the heading is the indication of its causes, stimuli, means, origins and 
conditions, both as regards time and space, in order to establish the 
exalted status, infallibility, and absolute truth of revelation, as discussed 
before. In the Fadd’il al-Qur'an the object was to show as to what used 
to be the psychic state of the recepient of revelation when it descended, 
and which ayah was the first to descend. But here the time and place and 
all the excellences of the recepient are spotlighted. Bukhari is talking of 
revelation generally, whether it is recited or non-recited, that is whether 
it is the Qur’an or the Hadlth, as Shah Wall Allah has pointedly mention¬ 
ed. In the Fada'il al-Qur'an, revelation only signifies the Qur’an because 
this alone is the subject under consideration. It is the practice of Bukhari 
that he sometimes sets two headings with practically the same wordings 
but there is no duplication with regard to the object of the heading. It 
carries different meanings at both the places. In the Section entitled 
Bab al-Ilm of Sahlh Bukhari , he has formed a chapter with the title Bab 
Fadl al-'Ilm , and has established another chapter also with the same 
words two pages ahead. The second chapter is also entitled Bab Fadl al- 
i flm i but there is a difference also in purport here. In the former the 
object is to etch out the superiority of knowledge and in the latter the 
same word, fadl, has been employed not in the sense of superiority but 
surplus or residue—that is, what is left over should be given to others. 
This is why Bukhari has reproduced that hadlth in it according to which 
the Holy Prophet (fA-j Ai ,J-0 narrated an event lie saw in a dream, 
that is, he got a cup of milk from which he drank to his fill, giving what 
remained to Hadrat '(Jmar (-^ ^ ^j ). The Holy Prophet (fA^j *A* Ai J^) 
himself interpreted it subsequently saying that the milk imported know¬ 
ledge. So it comes to light that both the headings are altogether different 1 . 

Imam Bukhari's Remarkable Ingenuity in Selecting the Ayat 

Keeping this very object in view, Bukhari has selected an ayah as 
the heading which fully expounds the nature of wahl : 


Lo ! We inspire thee as ^4-^'5^V0UA l 

We inspired Noah and the prophets after him. (Qur’an, 4:163) 


U-or a detailed discourse on the words : “ j yz jjl j” see the Urdu edition 
of Fadl al-Bari, Vol. 1, p, 127. 
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This ayah is very laconic. If we read it attentively further upto 
LLijrf” we cannot help being impressed by the penetrating in¬ 
sight. profound knowledge, remarkable understanding and thorough re¬ 
search of Bukhari. In fact, the very selection of this ayah for treatment 
of wahi and its related matters furnishes the greatest testimony of the 
magnitude of his scholarship. Let us have a cursory look at this ayah 
along with other ay at. 



Lo! We inspire thee as We inspired 
Noah and the prophets after him. 

(Qur’an, 4:163) 


Its purport is that wahi is the command of God and His message which 
He sends to His Prophets. Fetching analogy with Nuh U*) 

and the succeeding prophets, it was indicated that the wahi 'sent to the 
Holy Prophet (|*Ui ^ ij**) is as true as the one sent to the preceding 

prophets and must be acknowledged as equally true. After mentioning 
briefly Nuh (,oUil a!*) and other prophets" who came after him", 
the more spirited, renowned and glorious of them have been particu¬ 
larly mentioned. It has also been clearly indicated that the Din of all 
the prophets was in principle the same: the Unity of God, Apostleship, 
Dispensation of Rewards, and Punishments are basic to all of them. Tf 
there were differences in formal matters, they were not real. Hence none 
of the previous ummahs should disagree with them. Similarly, revelation 
comes to a prophet in different ways. Sometimes an angel brines it forth, 
at others it appears in the form of'a written book, and on certain occa¬ 
sions God Himself addresses His apostle directly. Whatever the mode 
of transmission, since the behest is that of God and none else, it is 
equally obligatory upon all human beings to obey it. Whatever the way 
in which revelation reaches them, there should be no difference in accord¬ 
ing obedience to it. It is sheer folly to say that we shall consider a 
prophet true only if he brings a revelation in such and such a manner. 

No One can Describe the Complete Nature of Wahi 

The true nature and essence of wahi is known only to its reccpient. 
It is beyond the power of anyone but the prophets to unfold its reality 
and nature fully. Its elucidation by saints and mystics is like the descrip¬ 
tion of a magnificent palace of a king by one of his servants. He 
can only describe it to the extent he has had the opportunity to see it 
during the performance of his routine work. It is beyond his capacity 
to delineate its full condition and magnificence. Its complete description 
can be given only by the king himself or someone living in it. Neverthe¬ 
less, we would venture to describe below the nature of wahi according 
to our limited understanding 1 . 

The Meaning of Wahi. 

The well-known meaning of wahi in Arafeuy ij!£ ,‘Vyitii al-ktam 

al-khafi, that is, covert intimation. But I bn al-Qcivyim has put a rider 
on it, calling it al-klawyil-ktiy,fl al-sarV (that is in¬ 

stantaneous covert intimation. Raghib in the Uiifradat designates it as 
“V^ al-wahi al-isharah ctl-sarrcth fi khafiyah, that is a 

flashing covert monition, This shows that wahi should, lexicographically 
speaking, possess three characteristics: firstly condensed communication 
of a vast matter in a flash. This has been likened to an allusion by Imam 

l For discussion on the sublime and immaculate nature of wahi and its obligatory 
nature for all men* see the original work in Urdu* VoL I, p. 128* 
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Raghib. Both tend to condense a vast matter in a very short compass. 
Sometimes we come across allusions which denote some book, or author. 
Sometimes only a slight movement of the lips would denote a particular 
mtent, as when a nobleman, who wishes to help a poor person, would 
just hum and not say: “Give him something”, so that an intelligent per¬ 
son immediately catches the hint. Sometimes even a sign with the fingers 
suffices. Thus wahl is a slight hint that evokes a multitude of details. 
The minds of the prophets are so sensitive that they forthwith catch the 
inmost implication. It is related of the king Sher Shah Surl, that he drew 
a line on the ground. The people around him thought that he was indulg¬ 
ing in some childish prank. But his vizier caught the hint and said: “Yes, 
your majesty! this would be done”, and had a broad highway constructed. 
The prophets, likewise, decipher the nature of the message immediately. 

The second characteristic of wahl is its celerity, that is, its descent 
should be extraordinarily swift. Shaykh Muhl al-Dtn ibn Ai-‘ArabT says 
that prophets understand i vahi the moment it is received, and communi¬ 
cation and comprehension take place simultaneously. The semantics of 
Arabic are such that there is no equivalent for warn in any other lang¬ 
uage. The third feature of wahl is a subtle arcana or mysterious innuen¬ 
do which no one else except a prophet can catch. Raghib has the capa¬ 
city to reach the core of the matter. What superb points has he unfold¬ 
ed here in elucidating wahl. The word, wahl , in its literal sense has a 
very wide signification, so much so that sometimes it is spoken of in re¬ 
lation to Satan even; 


Lo! the devils do inspire their minions 
to dispute with you. (Qur’an, 6:122} 



Again, there arc several kinds of wahl which come from God in 
respect of lexicographical connotation. One of these pertains to the non- 
exalted beings who are not subject to any obligation as God has Himself 
said : 


And thy Lord inspired the bee, 
saying : Choose thou habitations in the 
hills and in the trees and in that which 
they thatch, (Qur'an, 16:68} 

The second kind is associated with the exalted but non-prophetic 
beings: 




When Wc inspired in thy mother that 
which is inspired. (Qur'an, 20:38) 

And when T inspired the disciples, 
(saying): Believe in Me* (Qur'an. 5:111) 


t'A.v 




The third kind of wahl is associated specifically with the prophets, 
the three forms of which have been described in the following ayah: 


It was not (vouchsafed) to any 
mortal that Allah should speak to him 
unless (it be) by revelation or from behind 
a veil, or (that) He sendeth a messenger to 
reveal what He will by His leave, 

(Qur'an, 42:51) 




No human being with his elemental make-up and present mental 
capacities is endowed with the capacity that God should speak to him 
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face to face and he should be able to stand it. Hence there are only three 
ways in which God can address any person : 

(i) God should speak to him directly, hidden behind a curtain, 

that is the prophet is affected by hearing God's voice but is 
not graced with His epiphany. This is what happened to 
Prophet Musa at Mt. Sinai and the Holy Prophet 

on the Laylatul Isrd' (the Night of Journey); 

(ii) Discourse through the agency of an angel who does not appear 
in concrete form before the prophet’s eye but straightaway 
descends upon his mind without the sensuous organs coming 
into the picture; 

(jii) The angel appears before the prophet in an ocular manner and 
conveys the message of God just as one person speaks to another. 
(This would be discussed in detail in the hadith narrated by 
Hadrat ‘Aiyshah -ii ^j). 

The nature of wahi to all other beings is of different types; that to 
a honeybee and ordinary human beings differs from that to a non-prophet 
and that to a prophet is of an altogether different type. 

Ibn al-Qayyim on Wahi. 

Ibn al-Qayyim has claimed that, when God Himself converses 
with a prophet, whether it be in his mind so that he hears it with the 
car of his heart, in accordance with *‘L*j Vi” “except as infused”, or it 
is directly from behind a curtain, so that the prophet hears it physically, 
corresponding to “v 1 ** ‘Ijj j 1 ”, both these kinds of divine address are 
exclusive to prophets. However great a non-prophet, he just cannot 
aspire to attain this status. 

Ibn al-Qayyim further says in his discourse on wahi that some 
divines are reported to have claimed hearing non-human supranatura! 
voices. We do not belie them; they must certainly have heard them, but 
it must have been in one of the three forms, a fourth one being out of 
the question. The first is that the angels speak on their own behalf (not 
on God’s) and one hears what they say. The second is that the discourse 
is by jinns, whether virtuous or otherwise. The third possibility—the 
most frequent—which often proves deceptive to the recepient—is that 
when their fine perceptive faculty becomes thoroughly purified and purged 
of all gross associations, their intellectual faculty does not remain in¬ 
operative, but having withdrawn from external proclivities, continues 
operating inwardly. Thus when the mind throws off certain things heard 
or seen, the intellectual faculty grasps some of them, which makes the 
subject harbour the thought that he is hearing or seeing something ; he 
actually neither hears nor sees anything from outside. The source of all 
this lies within himself. 

This is just like those dreams which are called ,*^i oUji adghath-u- 
ahlam (scattered ideas). When the contemplative faculty is detached from 
externa] associations, it keeps ruminating inwardly, and whatever 
was already preserved in the memory, is toyed with by imagination tack¬ 
ing on one thing to another and effecting a permutation of images 
ushered before the mind’s eye. Alternatively, rank humours also hatch 
different kinds of dreams. A phlegmatic person would, for example, 
have dreams of river and water. There is no intrusion in such dreams 
by any foreign or external element. The source of all lies inside the 
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mind, Only when sleep overtakes us, the cognitive faculty is unchained 
and gets the opportunity for internal juggling, so that the train of the 
unconscious carries thuiights and ideas to the pitch we have discussed 
just now, This state does not arise when someone is awake, except in 
those whose psyche is freed from the environmental bonds even in the 
waking state, !n their case the same condition as that of sleep crops up 
even when they are awake. In any case, it is oniy the prophets who can 
hear God, 

Ilham (Inspiration) 

Of the kinds of wcihi common to both prophets and non-prophets, 
one is ilham. That is why the Holy Prophet ( r i~j -a* J->) used to pray 

“tS-Uj yi^JI “May God inspire me towards righteousness!” Non- 

prophetic beings also receive ilham', “Uy: j u J>? i “And inspired 

it (with conscience of) what is wrong for it and (what is) right for it.” 
{Qur’an, 91:8) 

The only distinction between the two is that the inspiration of a 
prophet is untainted and immaculate whereas that of a mystic is not 
uncontaminated because it is likely to be Satanic. There is difference of 
opinion as to whether an angel figures in the ilham of the mystics or not. 
Ghazall says that an angel does not figure while Shaykh Ibn al*‘Arab! 
has confuted this opinion of his in the Futuhat, attributing it to a lack of 
experience on his part, because he could not reach that high pitch where 
such an experience could be felt; he himself had reached this stage and 
knew from experience that an angel is involved. Experience, however, 
shows, according to him, that, when the angel brings an ilham, he is in¬ 
visible. The mystic thinks that the angel is speaking to him (flqa) but he 
is invisible, all the same. 

Ibn aPArabl maintains that he and many others had the experience 
of an angel bringing ilham but that was not Ruh al-qudus (Angel Jibra’Il) 
but some other angel or angels. Visitation by jibraTl is reserved for the 
prophets only. Similarly, a mystic cannot see an angel; this is also the 
privilege of the prophets. For this reason, the inspirational experience 
of a mystic is not absolute or error-proof inasmuch as he cannot see the 
angel nor can he ascertain as to who is addressing him, whether Satan 
or a Jinn. Since the ilham of a prophet is free from this possibility it is 
absolutely certain. The prophets immediately identify the angel through 
their innate sense and cognitive faculty. It is possible, moreover, fora 
mystic to see an angel, as in the case of‘Imran bin Husayn, but it is im¬ 
possible in the case of mystics for the visibility and voice of an angel to 
coalesce. In any case Divine speech does not figure in the ilham of 
the mystics, as Ibn Qayyim maintains, nor is the angel involved as Imam 
Ghazall holds. Even if the angel figures, he cannot be both seen and 
heard, as Shaykh Muhl al-Din Ibn al-‘Arabi maintains. But all this does 
come about in a prophet’s ilham. 

The Siddiqs and Muhaddaths. 

There are two major and perfect kinds of the recepients of ilham of 
the former kind, the and the muhaddaths. The Ahadtth mention both. 

One hadlth says: “The earlier ummahs had muhaddaths , and, if there is a 
muhaddath now, it is ‘Umar ibn al-Khattab.” Muhaddath means “One who 
is conversed with.” The siddlq is higher than the muhaddath as his ways 
and attributes reflect those of the Prophet 1 . This type is exemplified by 
Had rat Abu Bakr .i 1 ^A)- 

JTliis point has been discussed in detail in the Urdu version {pp. 131-33) where 
the view of Mujaddid Alf-i-Thani is also given. 
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It has been stated in the ayah already quoted “Lo! Wc inspire thee 
as We inspired Noah and the prophets after him” (Qur’an, 4:163) that 
for the guidance of mankind the Almighty God sent wa/tftothe Holy Pro¬ 
phet Jii J^) as He sent it to Prophet Nuh and the 

succeeding prophets. If the descent of wahi spans the period front Pro¬ 
phet Adam to Prophet Nlih (;'A-n then why has the wahf 

been particularised with respect to the Holy Prophet u* and 

likened to that which descended upon Prophet Nlih (fCLJi *4*-) and the 
succeeding prophets? Let us digress a little before attempting to under¬ 
stand this specific point. 

Reason for Fetching Similitude Between the Holy 
Prophet *4* 41 and Preceding Prophets 

A man’s life comprises two stages, the first reaching up to puberty 
and the second beyond that. During the formative period the infant is 
made to accustonThimself to simple things by his parents and guardians, 
and most of the training relates to sustaining his body so that he 
should be able to stand the burden of responsibility. Although the child 
is taught at home the Qur’an, principles of Islamic theology and prayer, 
besides other Islamic injunctions, yet they do not constitute the real 
object; these are simply a means of disciplining him. That is why a child 
is not punished for dereliction. What is more important is that he is im¬ 
parted education in elementary matters necessary for social life. But when 
he gains in understanding, he is sentto an educational institution and his 
upbringing takes place on different lines; if needs be, he is reprimanded 
anci subjected even to corporeal punishment if he is indifferent to his 
schooling. Sometimes a long period is required to subject him to discip¬ 
line and bring him round to the right course. 

Man a Microcosm, 

When man, who is a microcosm, has his course of life in such 
wise, then the world which is the macrocosm and a Major Person, has a 
similar course too, and the attitude of its Guardian, the Divine Being, 
is mutatus mutandis the same. From Prophet Adam to Prophet 

Null (oVJi *Ju) was the period of its nonage and schooling. Hence most 
of the attention was paid to vocational matters for purposes of earning 
livelihood; man was not imposed any dictates of the ShaiTah. Only 
some essential perfunctory orders were casually issued, the wahl being 
mostly concerned with incipient matters. More attention was bestow¬ 
ed upon the mode of cultivation, house-building, necessities of life, 
etc. Then when the period of upbringing was over and humanity gradu¬ 
ally reached the stage of maturity, becoming well acquainted with the 
nature of human affairs and requirements, and learning all it could. 
Prophet Niih (rO^Ji aJu) was sent with a long, long life for reforming 
the world in which obligation lay the main thing to be considered. 
So it has been reported from Ibn ‘Abbas that ten centuries after Prophet 
Adam ( r *4-JJ *4*), Prophet Nuh a-U) was deputed who strove hard 

to remove polytheism, heterodoxy and barbarianism, bearing untold 
hardships and excruciating sufferings fora long time, til! at last he 
prayed: “I am vanquished, so give help.” (Qur'an, 

54:10). The mind of men had become so perverted that all efforts to 
reform them proved abortive and the endeavours of Nuh (oLJi a-u=), 
spreading over a long span of some nine hundred and fifty odd years, could 
not put a stop to their pernicious activities, so that man’s guilt was proved 
to the hilt, justifying divine chastisement. Prophet Nlih *4*) 
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was accordingly informed through wahl that all tho.,e who were to 
embrace faith had done so and none else would do so thereafter. 


No one of thy folk will believe save 
him who hath believed already, 

(Qur’an, 11:36) 



Then Niih -eU) in utter desperation prayed to God the Al¬ 

mighty whose wrath descended with full intensity. This was the first 
occasion on which a SharVah sent through wahl was set at naught, as a 
result of which a terrible flood raged and drowned Nuh's people who had 
not paid any heed to what their prophet had said and turned a deaf ear 
to the Word of Truth even after hearing it. Nuh’s imprecation has 
been reported thus in the Qur’an: 

Mv Lord ! Leave not one of the dis- y- . , * s 

believers in the Land. (Qur’an, 71:26) (SJf&y) 

So a calamity befeil from Heaven and all the infidels were killed 1 . 
Niih (r'A-Ji V*) was the first prophet to receive juridical wahl and to 
confront the infidels. The fact of Niih ( l *'AJi u*) being the first messen¬ 
ger from God is supported by this report that when the dead will rise 
from their graves on the Doomsday and seek one who would intercede 
on their behalf, they would go to Niih QiNJ 1 *J^) and say: “God the Al¬ 
mighty made you the first messenger,” In Bukhari’s own Kitab al-Tafsir 
this report has been put down thus: 

You are the first juridical prophet for 'w'S 1 ' ■ ivnCi \* 
people of the world and God has designated 

you as 'Abdan ShakB>r<in (i.e., a grateful j i. 

slave). 4iil 

This then is the raison d'etre for Niih -cl*) being the firs* pro¬ 

phet with a Sharp ah 1 his are the people all sections of whom unanimously 
adopted polytheism and heterodoxy, so that paganism was organised as 
a cult. This had never happened before. It is possible that once in a 
while, someone may have turned apostate, otherwise people at large be¬ 
lieved in one God before his time. Nuh’s were the people on whom 
God the Almighty’s Wrath descended first of all. Thus when the Deluge 
came, all, except those who were in Nuh’s Arc, were destroyed, and a 
newjworld came into being from Niih’s progeny. That is why he is call¬ 
ed Adam the Second. This is the raison d'etre for particularising Niih 
(f'A-J' **U) in this context. 

Reasons for the Similitude 

At any rate, prophets continued to come one after another from 
Nfih (fY-Ji -0-Q onward with different sharVahs and religions and kept 
prescribing remedies according to the capacity of their people. When man 
reached the zenith of all types of capacities and capabilities, God Al¬ 
mighty sent the Holy Prophet Jd ,_p-) last of all with the most 

perfect and consummate Faith. Since the revelation that descended upon 
him was tashri‘l, that is juridical in nature, like that of the line of pro¬ 
phets from Nuh *^-) onward, and he too had to face a host of in¬ 

fidels, it was quite appropriate to liken the revelation communicated to 
him to that of Niih ’i -u*) and prophets succeeding him. Another 
reason for this analogy is that this particular type of wahl is not like 
that of the prophets Adam and Shith (fSGJi W_u) which was in the nature 
of infrastructure, that is the laying down of foundations; it is of a 
juridical nature so that it threatens with sanctions and punishments if 


’For justification of Prophet Nuh’s imprecation, see p. 135 of the Urdu work, Vol, I. 
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the responsibilities are evaded. Further this analogy also imparts warn¬ 
ing to the inhabitants of Makkah that the consequences which arose 
from belying the erstwhile prophets could accrue in their case too. 
These prophets had invited people to believe in one God, taught them 
the lesson of dignity and glory but they had replied with insult, mockery 
and ridicule; not only that, they had hurled stones at them calling them 
lunatics and mad men. If this "very attitude of contumely is repeated 
now when the Last of the Prophets (*u.j ^ has raised his voice call¬ 

ing to Truth, the whole universe might be turned upside down. Apart 
from this, another subtle hint was dropped to the People of Scripture 
( v by" jtl), the Jews and Christians, that the Holy Prophet -id J^*) 

was not claiming any thing new. Such revelations had descended upon 
Nuh (jOUJl *-U) and hundreds of prophets after him long before, for in¬ 
stance Musa and ‘Isa (o^ 1 Accordingly, it has been said in the 

Qur’an: 

I am no new thing among themes- * ^ . >, . y 

sengers (of Allah). (Qur’an, 46:9) 

There are numerous other such ay at to the same tune in the Qur'an. 
Under the caption bada'a al-wahi. Imam Bukhari has tabulated six Tra¬ 
ditions. We now take up their elucidation one by one. 

!. We are told by Humaydi on the 
authority of Sufy3.ii on the authority of 
Yahya bin Sa‘id Ansari who reported it on 
the authority of Muhammad bin Ibrahim 
Taymi on the authority of ‘Alqamah bin 
Waqqas Laythi, the last-named heard it 
from : 

ic Hadrat ‘Umar bin Khattab (radio [ 
laho 'anho) who said it[on the pulpit: I heard 
the Prophet (sail all aha 'alaihi wa sail am) 
say, ‘‘Ail (meritorious) deeds becomesoby 
intention; if a person migrates for worldly 
gains or to marry a woman, his migration 
will be for these very purposes only.” 

Authority for the above Hadith. 

The narrator mentioned in the above hadith, Humaydi, was the 
Sbaykh of Imam Bukhari (a-U ***>) who was also a colleague of 
Imam Shafi‘1 "ii from whom he derived considerable benefit in 
academic matters, and not the compiler of the Ah Jama 1 Bayn ahSahihayn 
who lived long after the Imam. By Sufyan is meant the great muhaddlth , 
Sufyan bin ‘Uyaynah since there is no reporting from Yahya bin Sa‘Id 
by Thauri. Sufyan bin ‘Uyaynah was a pupil of Imam Hanbal. Yahva 
bin Sa-id Ansari was a great tdbii Traditionist and jurist. Such top- 
notch personages as Imam Abu Hanifah, Imam Malik and Imam Awza‘1 
("it have reported on his authority. Muhammad bin Ibrahim was 
a renowned tabVX muhaddith from whom Imam Abu HanlfalTs teachers 
have reported. Some have claimed the continuous narration of this hadith 
but this is incorrect because the narration is throughout individual from 
‘Umar -l 1 to Yahya bin Sa‘Id Ansari. This is so because there is 
no report whatsoever with correct authority from Muhammad bin Ibra¬ 
him except that of Yahya bin Sa‘Id. Similarly the condition for correct 
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authority has been laid down in the case of reporting from ‘Alqamah 
with the exception of Muhammad bin Ibrahim and from ‘Umar 
with the exception of ‘Alqamah—because it is possible there might be a 
report by someone else also, though its authority be weak. However, 
there is a large number of persons reporting from Yahya bin Sa'Id. 
Some have claimed two hundred and others as many as seven hundred, 
although Hafiz I bn Hajar has said that since his time of studentship to 
the writing of Fath al-Barl, there were only about one hundred accord¬ 
ing to his research. (n any case there are numerous narrators in this 
particular section but for continuous narration reporting by several per¬ 
sons in every consecutive section ( tabaqah ) is necessary. It is strange that 
Had rat ‘Umar («* -Li ^j) narrated this hadlth on a pulpit which shows 
that the audience was a large one consisting of a multitude of men. 

In spite of this, no one has reported it from him with correct 
authority except‘Alqamah. Moreover, Bukhari has cited it at no less 
than seven places. On the last occasion, in the Kitdb al-Hiyal, he has 
reproduced it with the additional preliminary words C*>i l>” which 

make the whole text thus: “O people, the results of deeds stem from 
intentions.” From this it appears that perhaps the Holy Prophet 
(pUj -ii J*>) too spoke these words in one of his sermons addressed 
to a large gathering. The words, “O people” point to this, which fact 
has been acknowledged by Hafiz Ibn Hajar also. However, in a manus¬ 
cript of ‘Abid Musnadl’s Mawahib-i-Latlfah (Subtle Monitions), which 
is a commentary on the Musnad of Abl Hanlfah, I have come across a 
version of this hadlth the wording of which is reproduced as follows in 
the Muntahi al-Amal of Jala! al-Dln al-Suyuti from Zubayr bin Bakar’s 
Akhbar al-Madinah :— 

A person married a woman who was 
an emigre. The Holy Prophet (xallallaho 
l alaihi wa sallam) mounted the pulpit and 
addressing the people said, “O men, indeed 
the deeds spring from intentions.” 

This explicitly mentions the fact of the Prophet (jJ-j 
standing on the pulpit and addressing a public gathering. But it is sur¬ 
prising that Hadrat ‘Umar ^ ^j) is the sole person reporting from 
the Holy Prophet «al and he too related it on the pulpit. 

Here also we have no reporter with correct authority except ‘Alqamah. 
However, since it is contained in both Bukhari and Muslim, there is no 
doubt about its authenticity. According to the principles otfiqh, a hadlth 
like this in which the reporter is singular in the primary section (*^0 
and subsequently the number of narrators increases, whether in the 
first or second section of tabkln, is called mashhur. But, according to 
the principles of Hadlth it does not belong to this category because there 
should be at least two reporters in every section. There* can, however, 
be continuity of report, as maintained by Jalal al-Dln al-Suyvitl, because 
the hanging of actions upon intentions has been stressed over and over 
again in a number of Traditions and aydt. This refutes the opinion 
of Hakim that both the Imams, Bukhari and Muslim, do not report 
anything of lesser category than the ‘ aziz , the type of hadlth which 
has two reporters in every successive section. The very first report of 
Bukhari has, however, been a solo report in four successive sections, 
for ‘Alqamah reported from‘Umar bin Khattab, Muhammad bin Ibrahim 
from ‘Alqamah and Yahya bin Sa‘!d from Muhammad bin Ibrahim, 
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whereas ‘Umar himself reported from the Prophet (,+i-j J+). Abu 

Hanifah has also reported this hadlth from Yahya bin Sa‘Td, though he 
lias used the word intention in the singular, that is binnlyyat (with in¬ 
tention) and not binnlyyat (with intentions). 

Concord between the Hadlth and its Heading. 

This point is controversial. One section of scholars holds that 
there is no need of finding any apposition between the hadlth and its 
heading, as Imam Bukhari has reproduced it for no other reason than 
his own purity of intention and not only alerted himself but invited the 
attention of others also to the same. In other words, one should not 
only inculcate oneself but all those teaching and learning the science 
of the Tradition that before compiling and assorting, teaching and 
learning the Ahadith, they should develop thorough purity of intention. 

That is why some writers have reproduced this hadlth for this very 
reason before dealing with its purpose as is the case with the author of 
the Mishkat. 

This might give rise to the objection that if this hadlth has been 
set down for this very reason without regard to relevancy, Bukhari 
would have mentioned this in the heading of the chapter. The very fact 
that it comes after fixing the heading of the chapter, shows that it must 
be having some concordance with the chapter. This has been answered 
by saying that intention is for the sake of proximity to and worship of 
God, which is related to the Ahadith that follow. The heading consti¬ 
tutes Bukhari’s own induction; therefore, even though it occurs after 
the superscription, it, nonetheless, precedes the hadlth Some hold that 
its agreement is with the last part of the heading, wherein the similarity 
of the wahi that came to the Holy Prophet (,J~j -a' to that of 

Nuh and subsequent prophets has been indicated. As an instance 
of this similarity, we present the hadlth itself: JUcVl uj'”, since 

this is something common to all the prophets and was taught to all of 
them. The Qur'an says: 


And they are ordained naught else 
than to serve Allah, keeping religion pure 
for Him, (Qur'an* 98:5) 




To my mind the real object of Imam Bukhari besides these points 
is to show that among the emblems of perfection of a prophet is that 
he should possesss utmost sincerity of purpose. The first thing to be 
seen is the extent of his sincerity and the degree of his bona fide. Imam 
Bukhari has invited our attention by saying that the nature of intuition 
of the Holy Prophet (pA-j *-u *u! can be ascertained from his life. At 
a time when association ism, idolatry, paganism and ignorance prevailed 
all around and none was prepared to believe in the Divine Being, a man of 
God arose and with his high resolve and firm determination changed the 
whole course of the history of mankind. A government assigns respon¬ 
sibility only to one who, besides possessing knowledge and capacity for 
action, possesses sincerity and purity of intention also to a high degree. 
A person exalted to a high status is cognizant of all the secrets. 
Hence God grants the lofty office of prophethood to one who is graced 
with the sublime qualities of extreme fidelity and chaste intention to an 
extraordinary extent. His mind is full of sincerity and rightness of in¬ 
tention. God’s knowledge can never prove erratic. This is why the 
prophets have been adjudged to be infallible and God Himself has said 
in the Qur’an: 
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It is not (possible) for any human 
being unto whom Allah had given the 
Scripture and Wisdom and the Prophethood 
that he should afterwards have said unto 
mankind: Be slaves of me instead of Allah; 

(Qur’an, 3:79) 


( &>*<]$ 


Because of this, prophets Milsa and Yusuf have been requited: 

t$>w iXlttT*’ “Thus do We reward the good.” (Qur’an, 37:110) 
Ihsan means the ne plus ultra of sincerity of purpose. It is because 
of this sincerity of purpose and strong devotion that the prophets are 
endowed with splendid fortitude, unflinching courage and complete in¬ 
dependence from what is not God. It is because of this that Prophet 
Musa (fS-Jl -cU) had the courage to stand up against a haughty, extremely 
contumacious and refractory monarch like Pharaoh (who was wont to 
say: w” “I am God the Almighty,”) and proclaimed the truth. 

What tremendous courage is shown by the struggle of the Holy Prophet 
(pUj -i)i J*.) to preach and propagate Islam. It is because of their 
conscientiousness and utmost sincerely that prophets prove so very 
steadfast and unflinching in the discharge of their duty. Mountains 
may move away from their place but prophets do not budge even 
a jot or tittle from their appointed mission and duty even if tremendous 
calamities fall upon their head and they have to undergo unlimited tri¬ 
bulations. The prophets never turn back from facing the whole world 
all alone. Da’ud Kablr TaT writes in the ‘Uyun al-Haqa’iq (Springs of 
Truth): 


Your grade will be high according to 

the loftiness and courage of your intentions* ^ 

£&rj> 

Giving the reason for using the word ('azim) in the ayah: 
“pj** o 1 *- ^ “And Lo! thou art of a tremendous nature,” says the 
great saint Hadrat Junayd Baghdadi: Jii <s_>- *-* “He does 

not have courage except from God the Almighty.” Here courage means 
intention. Therefore the fact comes home to us that sincerity of purpose 
and truthfulness constitute a major ingredient among the antecedents of 
wafu. So Imam Bukhari was quite right in bringing this hadith under 
the heading U uIS'l-LS''” “How did revelation commence?” This 

is the primary object which the Imam had in view. It is, however, just 
possible that his secondary object may have been that the readers of the 
hadith should develop the right intention. Although a piece of writing 
has one primary intent but it may have another secondary suggestion as 
well. Hence, by the Grace of God, no loopehole remains in the appo¬ 
sition between the heading and the hadith under consideration. 

The Occasion for the above Hadith. 

Just as the ayat pertain to a particular occasion, similarly the 
Ahadith too pertain to some situation. That is why a particular matter 
evoked this saying from the Prophet (pt-j u* *L| Ji). As regards this, 
we have already quoted from the Mawdhib-i Latlfah which has cited 
from the Muntahi al-Amal of al-Suyutl. The relevant occasion was that a 
person migrated and married a woman soon after his arrival at Madinah, 
which shows that one object he had in mind while migrating was con¬ 
tracting a marriage. Upon this the Holy Prophet (^j -ai J~*) stated 
this hadith on the pulpit. The narration thereof, according to Tabrani, 
adopted the form of the following words : 
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One of us sent a proposal of marriage 
to a woman, Ummi Qays, who refused it 
and imposed the condition of migration. 
That man migrated and married her. So we 
designated him as the MuhSLjir Ummi Qays. 



In the Mawdhib the woman’s name, Ummi Qays, has not been 
identified but this much has been explicitly mentioned that the Holy 
Prophet (|*t~j ^ J-) said so on this occasion. Tabranl has not ex¬ 
pressly stated that the Prophet (fd-j j*.) said it on this occasion 

but he has particularised the woman to whom the matter relates. The 
sum total of all this is that this incident was the cause whicn gave rise 
to this hadith. The patronym of this woman, Ummi Qays, 1 whose real 
name was Qllah, is found in the hadith; but that of her husband has 
not been discovered despite all efforts. He was generally known as the 
Muhajir Ummi Qays. 

We, however, take a better view of the man and credit him with 
migrating to Madtnah not merely with the intention of marrying Ummi 
Qays butalso because he wasa genuine Believer and a Companion. We do 
not consider matrimony to be his sole motive and feel that just as some¬ 
times an action is prompted by a number of motives, similarly his mig¬ 
ration was really for the sake of God but was combined with the intention 
of marrying that woman also. Since this was the age of exalted Compan¬ 
ions who were embodiments of pure faith and it is well known that 
jLrfV 1 wt-*” “The virtues of the good are the vices of those 
near,” what counts as creditable virtues for the pious would be counted 
as effrontery and misdemeanor for those that were close to the Holy 
Prophet (^j -uU <j>i J-j). Higher personages have always the better of 
things. Hence this poor fellow came to be sniped at by all for a slight 
faultand the Holy Prophet (pJ-j -a' J*”) felt displeased with him because 
even such a minor thing was against the high standard expected from 
the Companions. What has been said about the Companions in connexion 
with the Battle of Uhud is to the same effect: 


Some of you desired the world, and 
some of you desired the Hereafter. 

{Qur’an, 3:152) 



What is implied herein is that no one amongst the Companions 
was so avid for this world that he should be oblivious of the Hereafter. 

As regards the hadith under reference, it is 
necessary first to ascertain what is that understood thing to which the 
preposition ba relates. Everyone tries to ferret out the understood word 
in accordance with his school of thought but, properly speaking, one 
should ignore one’s own particular creed and concentrate on the purpose 
and subject-matter of the statement, that is the matter in issue, and trace 
out the intended reference. The Shafiites hold this to be tasihhuh birmly- 
yat, importing propriety from the juridical viewpoint, that is no action 

l In Mishkat al-Masdbih there is a mention of Ummi Qays, daughter of Minsan 
(Bukhari and Muslim), (Mishkat af-Masabih, English translation with explanatory 
notes by James Robson, Vol. 1 (pts. I-fV), Sh Muhammad Ashraf, Lahore (reprinted. 
1973), p. 100. This woman had brought an unweaned child to the Holy Prophet (sallal- 
laho 'alaihi wa sallam). This would substantiate ‘Allamah ‘Uthmini’s argument—vide 
infra. Ed, 
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can be proper without the right intention, which includes the act of 
performing ablution also. 1 

The Hanafites believe that the stress is on binnlyyat or thawab al-a'mal 
binnlyyat, that is the requital of actions depends upon intention. All 
this comes to this that the wudu without intention would be intrinsically 
all right but there would be no requital therefor. A detailed considera¬ 
tion of the grammatical and other subtleties would lead us into very 
complicated discussions. Suffice it to say that the Shafiite viewpoint 
is open to objection on the score of language. There are three kinds of 
acts: (I) ma‘siyat (sins); (2) ta'at (acts of devotion), and (3) mubahdt 
(acts of goodness). Sins cannot be forgiven, even if the intentions be¬ 
hind them may be good, e.g., a man stealing money to have a mosque 
built. In short, the word, al-A'mal , cannot be taken in an entirely general 
sense so as to furnish an argument for wudu. 

A Well Known Exposition 

Hafiz ‘Imad al-Din Kathlr and Shaykh ‘Aziz ai-Dln 'Abd al-Salam 
hold that the hadlth in fact means “otuu JUtVi that is, the yielding 
or not of fruit, or yielding good or bad fruit of actions depends upon 
one’s intention, and have declared it to be the real intent of the Holy 
Prophet (fJu-j ,>■). 

The subject of the hadlth is not to take up a juridical issue and 
to determine whether the riiyyat (prior intention) of an act is right or 
not. The object is just to emphasize the fact that the possibility of an 
act being good or bad in the eyes of God, or its being a source of bliss 
or bestowal of beatitude, is dependent upon one’s intention. This is also 
the gist of the explanation given by Shaykh Shams al-Din SarujT HanafI, 
the author of Al-Ghayah Sharh al-Hiddyah. 

Purport of the Hadlth : Two Instances 

We should like to clarify the purport of the hadlth by quoting two 
examples. An action may be all right per se but bad intention makes it 
bad, yielding bad fruit. "The Qur’an has indicated its vitiating effects, 
exemplified by the case of the mosque of dirdr. The building of a 
mosque is in itself a good action but since the intention was malificent, 
it yielded the fruit it did, as mentioned in the Qur’an: 


And as for those who chose a place 
of worship out of opposition and disbelief 
and in order to cause dissent among the 
believers, and as an outpost for those who 
warred against Allah and his messenger* 

(Qur’an, 9:107j 


I tfjf ) - *0* i 4-V^ CJ'v 


Similarly—and this point has been briefly raised earlier—however 
harmless or bona fide the intention behind a sin might be, it will not be 
commendable in the eyes of God ; it will continue to be deprecable. 
In religious matters, however, in some cases requiring relaxation and 
connivance on grounds of expediency by the man in authority, it is 
possible to overlook such a commission as is exemplified by the incident 
of Hatib ibn Abl Balta‘ah. The Holy Prophet (,J~j ^ J-) was 

making preparations for the conquest of Makkah in utmost secrecy, so 
that the Quraysh might not get wind of it and he might be able to make 
full preparations in order to avoid much bloodshed in the premises of 
the Haram and effect the conquest of Makkah easily. The maintenance 
of secrecy is one of the most important strategies of war. Hatib wrote 
a letter about the preparations of the Holy Prophet *-!*"<*' J-) and 


■For an elaborate treatment of the subject, please see the Urdu edition, vol. 1, p. 142. 
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despatched it to Quraysh. The whole of this incident has been mentioned 
in the relevant hadiih. The missive was not only sent at a very inopportune 
moment but also constituted a very iniquitous act providing every justi¬ 
fication that the man should be executed. Accordingly Had rat‘Umar a gain 
and again felt very furious and sought permission to *kiil the man there 
and then because he had apparently caused serious harm to Islam. God 
intimated the Prophet (fA-j -*>' J*>) through waht before the letter 
reached the Quraysh. When the Prophet (,A-o ^ sent for Hatib* 

and asked him about it, he made a clean breast of it, saying: “Thefami¬ 
lies of the immigrants left behind iD Makkah have "their supporters 
there, whereas my relatives have none to safeguard them. That is why 
I tried a little to establish some contact with the people there so that 
they should not persecute my family, 1 swear by God that I have not 
turned away from Islam nor do I like polytheism." I was sure that you 
will gain a victory, do what l may. Now, you may order whatever you 
like.” Hadrat ‘Umar *li again flew into rage but the Prophet 
(i*ho J*) said: “U*- ^ “Speak nothing but good to him,” 

Although he was pardoned still his act remained reprehensible and did 
not become good. Hence God says in the Surah Mumtahimh : 


O ye who believe! Choose not My 
enemy and your enemy for friends. 

(Qur’an, 60:1) 





; J-' * 


The reprehensibility of such action has been described further in 
the same ruku *. A sinful act would remain sinful, notwithstanding the 
fact that hope for its forgiveness may be entertained because Hatib bin 
Abl Balta‘ah was one of those who fought in the battle of Badr. 

Good intent in Bad Act: Misgiving Removed 

A doubt might arise here that sometimes goodness of intent nulli¬ 
fies the taint of badness. For instance, lying is intrinsically bad but 
purity of intention, as in the case of bringing about reconciliation between 
two persons, quashes the evil, a matter elucidated by jurists. The an¬ 
swer to this is that the fact of falsehood being intrinsically bad is open 
to question. Some positively hold that lying is not in itself evil. The 
second reply is that the cases in which the jurists permit falsehood do 
not owe their permissibility to the fact that lying is not evil but because 
the advantage accruing from it is so prodigious that in view of its im¬ 
mense benefit this evil is tolerated, and the hope is strongly entertained 
from God’s Clemency that He would graciously condone the evil thereof 
for the sake of this good, not that the taint of evil would be obliterated 
altogether. Finally, the kind of lie that has been permitted is not the lie 
pure and simple, which is intrinsically evil, but is only equivocation, 
as was the case with the ambiguous statements of Hadrat Abu Bakr 

-it ^j) and Prophet Ibrahim (jOGJi 

! Tbe Hadith is as follows: *Ali said: God's Messenger sent al-Zubair, al-Miqd&d 
and me (a version having Abu Murtad instead of al-Miqdad), and said ‘Go till you 
come to the meadow of Khakh for there is a woman there (raveilingon a camel who has 
a letter which you must take from her.’ We set off racing one another on our harness 
till we came to the meadow, and when we found the woman there, we said, ‘Bring out the 
letter,‘ (Mishkat, Vol.4, tr. James Robson, pp. 1369-70). 2 Prophet Ibrahim (alaihi al-saldm) 
passes through the domain of a king who_ used to seize the wives of others for his harem 
but not their sisters. When Prophet Ibrahim (alaihi al-salam) was questioned, he replied: 
“She is my sister”, meaning sister in faith. Ed. 
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The hadlth: In the Light of the Qur’an. 

We now present a few Qur’anic verses to cast more light on the 
principle underlying this hadlth: 


O ye who believe! Render not vain 
your almsgiving by reproacb and injury, 
like him who spendeth his wealth only to 
be seen of men and belicveth noi in Allah 
and the Last Day* His likeness is as the 
likeness of a rock whereon is dust of earth; 
a rainstorm smiteth it, leaving it smooth 
and bare. They have no control 1 of aught 
of that which they have gained, 

(Qur’an, 2J264) 




Again, it has been said: 


And the likeness of those who spend 
their wealth in search of Allah’s pleasure, 
and for the strengthening of their souls, is 
as the likeness of a garden on a height. 
The rainstorm simteth it and it bringeth 
forth its fruit twofold, (Qur’an, 2:265) 


VZjSBi 
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Persistence : Verbal and Significatory. 

Imam ShatibI in his book, Muwaffaqat , says that at times a law or 
regulation is put down categorically in a complete form but at others, 
stray bits thereof are strewn here and there, by combining which we 
reach the whole, a common denominator, which is embodied in a hadlth 
as an integral provision. This is exactly the case in the present hadlth. 
On thinking over the ayat cited ahove, we deduce a common inference, 
namely JLjAIi Lfi” “Indeed the actions depend upon intentions.” 

That is why the Hadlth has been called the exegesis and exposition of 
the Qur’an. The scholars of fiqh believe that there arc two kinds of 
persistence: verbal and significatory. The latter means that one and the 
same part-theme is not reiterated again and again explicitly, but is 
gathered as a common denominator by combining many Ahadlth. It is 
said, for example, that the generosity of Hatim Tai and the valour of 
the Fourth Pious Caliph, ‘All bin Abu Talib, are persistent although 
there is not a single sentence testifying the generosity of the one and 
the valour of the other. This means that incidents pinpointing the 
munificence of Hatim and the valour of‘Alt abound by combining which 
we reach the conclusion that Hatim was very generous while ‘All was 
extremely courageous. Most of the ayat of the Qur’an under conside¬ 
ration do not contain the word “intention” but volition, and the object 
and qualifying clause or word are such as impart the meaning of in¬ 
tention to the whole sentence. 


Distinction between Intention and Volition. 

There isa difference between niyyat (intention) and iradah (volition). 
Niyyat, iradah, ham (resolve) and ‘ozm (determination) all are almost 
synonymous, and yet there is some difference in their implications. 
‘Allamah Saiyyid Murtada Zubaydi Hanafi in his commentary on fhya 
al-*Vlum has discussed their significance. We can only briefly indicate 
the difference here between intention and volition, as pointed out by I bn 
Kathir in his commentary on Sahlh Bukhari. Mere volition and qasd 
(resolve) are not niyyat. But when we want to differentiate between 
worship and non-worship, worship and routine, or one type of worship 
and another, this would be called niyyat (intent). A person, for in¬ 
stance, might abstain from his daily pabulum because he has been 
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advised to do so by his physician or because of disposition, that is, he has 
no appetite, or by way of religious obligation, to obey the command of 
God. In all these cases he will be exercising this restraint of his own 
volition, not involuntarily. But this mere volition cannot be called in¬ 
tention. But when this volition is in compliance with the command of 
God, which differentiates it from the restraint exercised on medical advice 
or physiological considerations, then it would be called intention. Thus 
volition and intention are not two separate things; intention is the same 
as volition but with a particular incidence. Supposing someone resolves 
to say his afternoon prayers, then this would be called intention for it 
involves differentiation between the afternoon and evening prayers. 
Similarly, if one gives alms to a beggar woman, this might be from natural 
clemency, the desire for acquiring fame, a libidinous motive, or for the 
sake of God. If this action is motivated by godly purpose, it would be 
called intention. 

Acting out of Desire. 

It should be borne in mind that to act for one's own desire and 
gratifying oneself is to abjure God the Almighty and to act for another 
deity. God has therefore said: “•'_>* - 4 JI j»«l 0 - “Hast thou seen 
him who chooseth for his good his own lust?” (Qur’an, 25:43) The bur¬ 
den of the above discussion is that mere willing or contemplating is not 
intention; it becomes so when accompanied by a distinctive purport. 

Imam Ghazali’s Interpretation of Mens. 

Imam Ghazall has suggested that niyyat or mens consists of two 
kinds: involuntary and volitional. He illustrates it thus: Suppose a man 
is standing; he is given a push by someone from behind and falls on his 
face. Can we say that such a person is offering prayers? On the other 
hand, there is a man who is offering orisons of his own accord. He had 
determined beforehand that he would offer prayers to please his Creator. 
This determination or prior mens is called niyyat. 

The word, niyyat , is generally employed in the text of the Qur’an 
and the Hadith , as also in mystic parlance, to distinguish a deity from 
the Deity; in jurisprudence, to distinguish worship from non-worship, 
and worship from the normal or routine. 

A Special Interpretation of the hadith. 

What the readers have read so far was my view also for long. But 
what I have been able to understand after a great deal of thought is out¬ 
lined below. 

Tn the dictum JU^I ui” the de facto existence of an act 

should be considered as understood but not invested with juridical verity. 
It should be considered as veritable from God’s standpoint because as 
soon as a good or bad deed is resolved, it becomes established before 
God, and in spite of not being actually existent, the decision as to whe¬ 
ther an action is good and worthy of recompense, or mala fide and fit 
for punishment, is reached. Its existence is just like a foetus which we 
consider to be existent only when it comes out of the mother’s womb, 
although the spirit had been infused in it long before its birth. But 
since it was not visible, we did not regard it as existent. However, it 
was not hidden to God who is cognizant of all that is in the wombs. 
Therefore in God’s view it existed from the very time the conception 
had taken place. This is borne out by numerous instances in the Qur’an and 
the Hadith. In the early days of Islam when emigration was a necess¬ 
ary obligation for the Muslims, there were certain persons who had not 
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migrated because of being timid and less spirited; or for some reason 
or excuse had hid themselves in Makkah, concealing their faith. Some 
of them had been forcibly brought on the occasion of the Battle of Badr. 
The excuse of some of them was really plausible; for instance women, 
children, cripples, etc. This evasion of migration called for a stern 
admonition in the following ayah : 

Lo! as for chose whom the angels 
take (in death) while they wrong them¬ 
selves, (the angels) will ask : In what were 
ye engaged? They will say: We were op¬ 
pressed in the land. (The angels) will say: 

Was not Allah’s earth spacious that ye 
could have migrated therein? (Qur’an, 4:97) 

Those who were helpless were excepted as per 'si'” “Except 

the oppressed” but, even about them the Qur'an says in a remissive tone: 

ji -id y-* “As for such, it mav be that Allah will pardon 

them.” (Qur’an, 40:99) 

When these ayat reached Makkah. a very aged Muslim asked his 
sons to betake him soon to Madlnah; so he was put on a bed to be taken 
there. They had reached near Tan‘im when he breathed his last. When 
the news reached Madlnah, the Companions said : “Would to God he 
had reached here!” Thereupon the following revelation came: 

And whoso forsaketh his home, a fugitive »*■.» 

unto Allah and His messenger, and death, 

overtaketh him, his reward is then incum- ,u,.f . ill' 1 c’-t'c-ssr ^ l! 

bent on Allah." (Qur’an, 4:100) ** 1 K) fc 1 -WJ ^£ 

This ayah establishes his migration. It is obvious that, to say no¬ 
thing of the completion of his migration, he had scarcely moved out of 
the precincts of Makkah. Still God the Almighty announces that such 
a person’s reward is incumbent on Allah. What is this recompense ex¬ 
cept for the intention of the migrant? No matter whether he had com¬ 
pleted his migration or not, this was consummated in the eyes of God 
and recompense was awarded therefor. The recompense is pre-deter- 
mined on the mens of a person, not on his embarkation on the act 
itself or its completion. 

There is also another hadith which has been reported by Abu Da’ud 
in detail. When the Holy Prophet Jy>) was on his way to give 

battle at Tabuk, he said : “There are some people in Madlnah who are 
co-sharers in whatever you do by way of your journey towards the site 
of the battle, spending" money or waging jihad (fighting for the cause 
of Islam).” The Companions, unable to repress their amazement, said : 
“Are they participating with us in every act despite being in Madlnah?” 
Thrice, the Companions put this question in amazement to the Holy Pro¬ 
phet (,Jl-j *-Lc Mi\ j^.). The Holy Prophet (^j ^ -a' J^) repeated the same 
statement, and, in the end, said; that is, they had determined 

to participate (in the battle) but they were hindered by serious difficulties. 

The Holy Prophet (,J-j -cU- Jii was making people share the 
felicity at every step. Evidently, this participation in felicity was on the 
basis of their mens, because mere intention too enjoys a factual status 
to some degree in God’s estimation. In a like manner, Tirmidhi , Ibn 
Majah and Musnad~i-Ahmad have transmitted a hadith on Abu Kabshah’s 
authority to the following effect: 

There is one person whom God has given both wealth and know¬ 
ledge. Because of his knowledge he spends liberally on suitable occasions 
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in the way of God. Another possesses knowledge but not wealth. Seeing 
the first men, he says, “1 wish 1 had money so that I couid spend as 
lavishly as the others.” There is still another person whom God has pro¬ 
vided neither property nor knowledge; on seeing the others spend in the 
way of God, he says: Had f wealth 1 would spend it similarly. The 
Prophet «*>' li-*) said: Both of them equally share the recompense 

and blessing, therefore, with the first man. 

This hadlth clearly shows that the recompense for an act is determined 
by the very intention of it even if it may not actually have taken material 
shape. 

Similarly, a reputable (o-*) hadlth has been reproduced on the 
authority of Anas bin Malik in the Sunan of Dare Qutnl that, when the 
scrolls of deeds performed by human beings are presented before God 
by the angels. He orders some deeds to be set aside, as they had not 
been performed for God’s sake. Then He directs the angels to put down 
such and such an act but the angels say they had not observed any such 
act. Then God says: He had the intention of doing it. This shows 
that many deeds actually performed were scored out while those that 
had not been performed were recompensed merely on the basis of inten¬ 
tion. The angels accordingly write down that act. Although not act¬ 
ually performed, such acts were put on record by God because in His 
reckoning a deed exists in some measure, simply on the ground of in¬ 
tention. _ 

‘AHamah AlusT has reproduced in the Ruh al-Ma'ant from the 
Musnad of Abu YaH! and Bayhaqt (Shu'ab al-Iman) a tradition on the 
authority of Hadrat Abu Hurayrah. The Holy Prophet •‘A* ^ J*) 
is reported to'have said: 



The person who started with the intention of performing the hajj but died on the way be¬ 
fore perlorming it, earns as much reward till the Doomsday as the one who has performed 
it. And anyone who started with the intention of performing the l umrah and died on the 
way before it was consummated, also earns as much reward as the one who has had the 
felicity of performing it. And anyone who set out with the intention of waging jihad 
and died before he actually did so. his reward is set down as equivalent to that of a person 
who has participated in a ghazwah (Prophet's battle). 

It is obvious that here also the reward is on the basis of the po¬ 
tential act springing from intention although juristic provisions will not 
formally apply to it because of its physical non-existence. Thus, this 
point is" proved by many texts of the Qur’an and the Traditions. If the 
hadlth under consideration is taken in this light, its purport comes out 
clearly without any hindrance whatsoever. Although in matters of act¬ 
ion, the formal performance is requited but the real act is that called by 
the mens of the person who undertakes it, because of which its existence 
in the eye of God is established, and though not actually performed, 
judgment regarding punishment and reward is passed, 1 
Intention Stressed 

Here a misunderstanding might arise that if this hadlth ‘‘^UJI*dWVi ui” 
imports this that mens, which is something subjective, gives rise to a 
virtual act, in some measure, then why this restrictive expression which 


l Details are to be found in the Ruh al-Ma'anl with reference to the ayah, as also the 
Fatawa of Ibn Taymiyah, p IS, the Mawahib-i Latlfah, p. 13, ‘Vmdah al-Qcirl, Vol, I, 
p. 42, and Qissah al-Bukhan fi al-Bay‘. 
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confines it to something subjective only, because the physical organs 
also take part in the performance of an act? This mode of expression 
is known as hasr-i-qalb (hedging). It does not really mean delimitation 
but is meant to emphasise a particular matter since the addressee is under 
the impression that an act comes into existence through the physical organs 
only, although it emanates from intention also. 1 Hence in order to 
establish this in a forceful and striking manner, the narrowing down of 
the implication is reversed by saying: Nay, far from what has been pre¬ 
sumed, action arises from intention only. 

As quoted before, the words “Every person would get what he aims 
at” follow “c-uu jLiVi LJl”, What relation does this sentence bear to the 
previous one? There are different statements concerning this. Those who 
consider rightness of intention as the referend believe this sentence to 
be merely setting off or emphasising of the previous one, that is t-ii”. 
“oLdh JUa*s/i. Thus both the sentences carry the same import. 

Abu al-Hasan Sindhi’s Elucidation. 


Abu al-Hasan SindhI believes that the first sentence is simply 
introductory and the second constitutes the core of the hadith. Accord¬ 
ing to his exposition its befitting significance is that acts should be con¬ 
strued as those over which man has a hold. This is so for two reasons: 
(1) It is only such acts which are under discussion and no definition of 
an act is possible without a controlling power. Actions not under one’s 
control are not discussed in Shari‘ah, nor does it take any cognizance of 
such actions. (2) The word act is applied to that action which is com¬ 
mitted intentionally by a rational being as has been established by 
muhadditfm by reference to the Qur’anic text. That is why no one speaks 
of the acts or deeds of quadrupeds. Hence it is conclusive that no vo¬ 
luntary act can be performed without volition or intention of the person 
who acts, and nlyyat is but the intention or desire. 

After these preliminary remarks ‘AUamah Abu al-Hasan Sindht 
says that the existence and verity of voluntary acts cannot tie established 
without that intent and incentive which draw an agent towards an act. 
The objection might be raised that this is clearly a rational premise. 
What has it to do with the Founder of the Shari*ah, the Holy Prophet 
,*1 J*>)? We would say in reply that the Prophet 
has stated this only by way of prelude to juridical issues and there is 
nothing surprising in" the Founder of a SharVah putting forward a 
rational premise. In fact it would have been strange if he had refrained 
from doingso. The Holy Prophet (,^-j ^ presented “oLJh Ju^Yi ui” 

simply as an introductory principle or exordium and elucidated it with 
“(iffyL ‘iSjJ j£j UI”, thereby indicating that the goodness or badness of 
an act, the awarding of the requital or punishment therefor; an act be¬ 
ing good at one time and bad at another, and the fact of one act becoming 
a multiple act because of its varying concomitants and consequences, is 
subservient to the mens behind the act, the measure for judging the act 
of a person being entirely his intention. For this very reason the Holy 
Prophet aM Jit j*.) has said: 

Beware! there is a piece of flesh in the 
body. If this is in sound state, all other 
parts will function well* If it is disturbed, 
the whole body will be disturbed. Let it be 
known that this is the heart. 






1 This has been discussed in detail by Shaykh *Abd al-Haq Dehlavi, vide al-Mawahib-i 
Laitfah, p. 9. - 
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This is analogous to another saying of the Prophet -u* 41 

Every ummah possesses a trustworthy 56 ^ 80 ^ 
person; that of this ummah is Abu " '" "" 

‘Ubaydah bin al-Jarr&h. 5 

Another instance consists of the following hadith :* 

Everything has an adornment and the ( 9 i ; , . 

adornment of the Qur’an is SaroA i-i \ "wlj y TVt^l 

At both places the first clause of the sentence has been presented 
as the governing principle of the analogical principle from which the 
second clause follows. In the hadith on mens, the expression, Ju*yi ui” 
“oUiij postulates the governing principle or the ground for analogical 
reasoning, while the second sentence, “JsyL, ‘<s^ t**'” is the main 

burden of the reasoning. In other words, the first represents a universal 
truth and the second a specific aspect of that. 

‘Allamah Sindh! says explicitly that by niyyat is meant volition 
and intention which is the contrary of involuntariuess. As we have 
already said, volition and intention are two entirely different things. 

Qadi Baydawl has explained the lexicographic significance of 
niyyat and then described its juridical nature. Thereafter he has laid 
stress on the fact that the word, niyyat, which should be taken in its literal 
sense, advancing reasons for it. Qadx Baydawl says that niyyat means 
mental inclination towards something that accords with our purpose, 
whether it be to gain profit or to overcome some harm, presently or sub¬ 
sequently. Speaking about the role of rdyyat in juridical matters, Baydawi 
has said that the SharVah has identified it with the turning of attention 
to an action in order to comply with the behest of God and seeking His 
good will. 

Thereafter he says: “The word, niyyat, mentioned in the hadith 
shall be taken at its face value, so that it "may be in greater accord with 
what follows, where the circumstances of the emigrants have been 
described.” 

This description is in fact an elaboration of what has been put in 
a nutshell in JUtVi Ui” ‘Allamah TayyibI has explained the signi¬ 

ficance of both the parts separately. The first tells us what makes acts 
worth consideration. The answer is intention. The second indicates 
what makes intention esteemed and appreciable. This is nothing but 
bona fides. The actual words are: “The first part shows that acts are 
not rewardable or preventive of punishment unless there is intention 
behind them. The second shows that niyyat becomes worthy and esti¬ 
mable only when it is marked by sincerity and is free from hypocrisy.” 

1 This hadith is on the authority of Haorat ‘Abd Allah bin Mas'ud. Another hadith 
(transmitted by Darimi) has : “Everything has a hump, and the hump of the Qur'an is 
Surah al-Baqarah , Everything has a kernel* and the kernel of the Qur’an is al-Mufasyal”. 

2 “Jabir said that the Messenger of God came out to his Companions and recited to 
them Surah al-Rahmdn from beginning to end, but they remained silent. He then said : 
I recited it to the Jinns on the night they came to me, and they responded in a better 
manner than you. So often as I came to the words, ‘Then which of the favours of your 
Lord do you deny?’ the_y replied : *We deny none of Thy favours, O Lord of ours. To 
thee be praise!’ Tirmidhi who has transmitted this hadith believed it to be a gharib one. 
He says: th The * ulatnd have said on the basis of a hadith that when people hear this ayah : 
"Then which of the favour of your Lord do your deny ? 1 2 they should reply with *Wc deny 
none of thy favours, O Lord of ours. All praises are for ttaeel* " 
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The words: ^. . ^ 

“He who has migrated for the sake of i 1 '4 \& p 

worldly gain or for marrying a woman shall have this migration credited 
only according to that purpose” are an extensive exposition and elucida¬ 
tion of ma flow'd (what he had in mind). 

There is no mention in the hadith that a person migrating with this 
intention would be committing a sin because marriage is a lawful act 
and not sinful. What the hadith implies is just that such migration 
would not be for God and His Prophet (,*l.j *4* so that the full 

reward for migration would not be granted. It cannot be said that he 
would not have any reward at all, as we have already stated that we 
do not believe the Companion concerned migrated only with the inten¬ 
tion of marriage. His intention was mixed in respect of which GhazalT 
has said that the purport dominating in it shall be given weight. If that 
part of it which is for the sake of God predominates, it will be con¬ 
sidered worthy; if otherwise, it shall be treated according to its nature. 
If both are equal, then in accordance with o* * tit” “I 

have nothing to do with partners,” the intention will not be considered 
goodly, But here our preponderating belief in the probity of the Com¬ 
panions persuades us to think that the intention in the present case 
tended towards God. Hence his emigration was not altogether without 
reward. But since this slight admixture was against the dignity of a 
Companion, it was met with admonition in the hadith. 

Why Woman’s mention after the World? 

The question has been raised as to why woman has been particu¬ 
larly mentioned after Dunya (world) when she too forms a part of it, as 
has been mentioned in the Qur’an itself: 


Beautified for mankind is love of the 
joys (that come) from women and offspring* 
and stored-up heaps of gold and silver, and 
horses branded (with their mark), and 
cattle and land that is comfort of the life 
of the world. (Qur'an, 3:14) 


sjSsSuSy 
( z£>Td vAJj) fcCjStt 


This clearly shows that woman is very much a part of the world. 

Three answers can be given to the above question. 

1. The occasion which led to the hadith under discussion is an 
incident relating to a woman. Hence woman has been particu¬ 
larly mentioned. 

2 . Another answer is that given in the Mawahib-i Latifah. When 

the emigrants came to Madinah, the Ansar were so coopera¬ 
tive and sympathic that they agreed to part with some of their 
belongings for them, so far so that a person having two 
wives told an emigrant to choose one of them whom he 
would divorce and then he could marry her. This might have 
led to the possibility that a person hearing about this type of 
sympathy of the Ansar , would migrate in the hope of getting 
property, riches and wife. Being destitute and penniless, he 
would think that by migrating to Madinah he would get all 
these things. This is why the Prophet (^t-j *4* J-) sound¬ 

ed a warning with specific mention of both property and 
women. 
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3. Women can be the cause of great mischief so that even very 
big persons can also be involved in serious entanglements, 
there being innumerable instances of this. 

The Holy Prophet (jAj *4* J> 1 therefore particularised woman 
after generalizing about material things of the world. 

Why Imam Bukhari has Excluded ‘For the sake of God and His Prophet’ 11 ? 

Another point is why a part of the hadlth 
famankanathijrat-u-hu ila Allah-i wa Rasiil-i-hl (whosoever has migrated 
for the sake of God and His Prophet j -a* J-), has been excluded 

by Imam Bukhari? It would not do to say that this portion did not 
reach him, as he has elsewhere reproduced the hadlth in full, which in¬ 
cludes this part also. To say that Humaydl did not receive that portion, 
therefore Imam Bukhari received from him this much portion only and 
has reproduced the whole text as transmitted by another mukaddith 
would also be wrong. Humaydt’s report contains full text of the hadlth. 
Therefore there should fee some reason for excluding this part here. Hafiz, 
however, has brought out one point. Since one object of adducing this 
hadlth here was that rightness of intention should be inculcated, the men¬ 
tion of this particular part was apparently an assertion that this work of 
his was exclusively for the sake of Allah and His Prophet (pL* U* -a' J-A 
Such an assertion being improper, he was omitting this part out of humi¬ 
lity. Butthis idea does Dot strike me at all because when Bukhari has made 
such an assertion in connexion with the narration of Ahadlth, then where 
lies the point in omitting a part of the present hadlth out of humility ? 
Should another explanation be needed, I would give one according to my 
understanding. 

Let us first consider one thing by way of premise. Shaykh aMslam 
Zakariyya An sari has cited a principle in his Al~Ashbah wa al-Nazayr. 
Although not a Hanafi doctor, his statement has been, nevertheless, re¬ 
produced by ‘Aliamab Sham! who has done so because he believes that, 
since it is not against the Hanafi school of thought, it can be accepted. 
This principle is that gootl acts comprise three kinds: td e at (acts of 
obedience), Qurbat (acts of proximity to God), and ‘ibddat (adoration). 
In the first, prior intention of obedience or submission is not a pre¬ 
condition nor the knowledge of the Being obeyed. There is some differ¬ 
ence of opinion on the latter point. For example, if a man who as yet 
knows nothing about God and His Prophet (A-* A 1 ^ J-) reflects upon 
the proof of God’s existence and the Unity of God, he is rendering 
obeisance to Him because this is per se a very good thing and there are 
people appointed by God the Almighty who embark upon this intel¬ 
lectual journey. But, to say nothing of obeisance, such a person does 
not have knowledge at all of God which he is only trying to gain. 

In qurbat knowledge of God is necessary but the wish for proximity 
is not essential, as with recitation of the Qur’an, etc. For these only 
knowledge of God is enough; the intent for proximity with recitation 
every time is not necessary. If, however, it is there, it would be all the 
better. But one thing is essential: abstention from bad intention. That 
is, if the recitation is without any motive, it would be worthy of reward 
but if it is with a bad intent, say with hypocirsy, etc., then it would not 
be fit for recompense. 

In adoration, however, both knowledge of God and the intention 
to worship are necessary, as in salat, fasting, etc. 
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Now what we have to see is the type of intention which the hadlth 
inculcates. Evidently it falls under qurbat. Since the recitation of the 
Ahadith is like the recitation of the Qur’an, and for qurbat the intention 
of proximity is not essential, therefore mere abstention from foul motives 
is sufficient. That is why Bukhari has excluded the first part, namely ilallah, 
and has cautioned us by mentioning only the second one: ila al-dunya, 
meaning thereby that if you have not the right motive while reading or 
teaching of Hadlth, you can at least abstain from mala fide intent, which 
would be sufficient tor earning reward. 

Two Problems 

One problem arising in this connexion is that of Abu Talhah bin 
"Ubayd Allah, one of the ten persons who have been given tidings of entry 
into Paradise. He made a marriage proposal to ’Ummi Salim. The latter 
said that she was a Muslim and he a non-believer; therefore marriage 
was out of the question. Thereupon Talhah embraced Islam and the 
marriage ceremony was performed. This too gives rise to the question 
that if Abu Talhah turned a Muslim for the sake of marriage, how could 
his acceptance of Islam be considered ingenuous? The second complexity 
is that, from the grammatical point of view, the expression 

j «tl Ji •*;“He who undertakes migration for the sake 
of Allah and His Apostle, migrates for the sake of Allah and His 
Apostle,” is not correct, as the contingent and consequent have been 
joined together. 

The answer to the first query lies in this that Abu Talhah was on 
the verge of embracing Islam when this namely making a proposal of 
marriage to ’Ummi Salim, mother of Anas. He embraced Islam with 
genuine conviction, not for the sake of marriage. 

As regards the second matter relating to grammer, such statements 
are common for purposes of emphasis as for instance, if anyone says : 
“tSyO iSj^j (♦wdljjt Hi” “I am Abu al-Najm and my verses are but mine.” 
That is, the verses of others are nothing in comparison with mine. In 
the case under consideration also the implication is that whosoever mig¬ 
rates for God and His Prophet (,A-j his migration is exclusively 

for God and His Prophet (^j aAc Ai J^), then why should it be not 
taken in good part? It is certainly approbious. But if he migrates for some 
worldly benefit, for instance, marriage or the like, then it would not be 
considered migration for the sake of God, nor would it be considered 
genuine migration. 

Imam Shafi‘1 and Imam Ahmad are reported to have said 

that this hadith is one-third of Islam. BayhaqI has explained this by 
saying that man’s actions either spring from the heart or are committed 
by the tongue and other organs. Those arising from the heart have pre¬ 
cedence over the others. There is a well-known quartet in this context: 




The pillars of faith according to the words attributed to the 
Best of Men, the Holy Prophet (salt all dho 'alaihl wasallam) 
are : Relinquish the equivocal* covet not what belongs to 
others* give up frivolous things* and act with good intent. 
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2. ‘ Abd Allah bin Yusuf told us that 
Imam Malik narrated on the authority of 
Hisham biD ‘Urwah who heard it from his 
father, who beard it from : 

’Umm al-Mu’minin Hadrat Avishah 
(radialldho 'anhd) : 


#S£ai>t 3Aal OK? 


Jf. Harith bin Hish5.ni enquired from 
the Messenger of God (sallallaho ‘alaihi wa 
sail am) as to how the wahi used to come to 
him. He replied : "‘Sometime I hear the 
sound of the tintinnabulation of a bell, and 
this mode causes me the greatest physical 
suffering. By the time this condition is over, 
I preserve all that has been conveyed. 
Sometimes an angel appears and speaks to 
me in human form and I preserve his 
words,” Hadrat Ayisbah (radial I aho ’anhd) 
said that she saw the Holy Prophet (sailah 
l afro ‘a!a hi wa sail am) in this state on a 
very cold day when the wahi descended 
upon him ; when it was over, he perspired 
so profusely that it seemed as if he had 
been phlebotomised. 


: jLCt s* j&l ti’JC 


v %'> ISM2 6iS ’is-y&Z 


The Mother of the Faithful is a patronnymic : tawJfl'iBSi'SsP 
appellation derived from: “And his wives are the mothers 

of the Believers.” She has been designated so out of respect and rever¬ 
ence because a prophet’s wives are prohibited to the ummah just like a 
mother. But this does not mean that there should not be observance of 
seclusion etc. This applies only to such matters as respect, reverence and 
interdiction of marriage but not all. As for Harith bin Hisham he was 
one of the eminent Companions and was the* brother of Abu Jahl, the 
Pharoah of the Ummah. 7 - ■ r — - 

Since wahi is a very curious thing, hence Harith : 
bin Hisham asked this question out of extreme curiosity. It was not 
on the basis of any misgiving or disbelief, being just like the question 
put to God the Almighty by Prophet Ibrahim (f^LJiU*): ji vj’ 

“My Lord! show me how"thou givest life to the dead.” God forbid, how 
could a great prophet like Ibrahim entertain any doubt or 

misgiving about the resuscitation of the dead by God 7 He asked this 
question out of sheer curiosity and such curiosity can only arise after 
complete conviction. It is just like a man asking how telegraphic com¬ 
munication between Makkah, Madinah, Paris and London takes place 
after the continuous receipt of messages and news from these places. The 
question is not due to any dubiety but out of curiosity after knowing 
this matter as a fact. This would show that questions regarding the attributes 
of the Prophet -i 1 J*>) are also legitimate because wahi is also 

one of special matters relating to him. It is in fact a phenomenon ex¬ 
clusive to the prophets, no one having experience of it except them. The 
Holy Prophet (,*4* did not avoid answering this question or 

refuse to answer it. On the other hand, he replied jeV*, 

that ts, it resembles the tintinnabulation of a bell. The word, salsalah, 

signifies a continuous voice or sound, from which there is no egress of 
intermediate words or sounds, or in which a hiatus intervenes. That is 
to say, it should be a continuous, uninterrupted voice like the continuous 
ringing of a bell or bells. Since there was no other similar thing to pre- 
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sent an analogy, hence, in order to make Hisham understand, the Prophet 
(i*Lpj Jii Jrf)' told him what sort of sound it was. There are different 
opinions about it. Some say it was the sound of the arrival of the angel 
JibraTI, others say that it was the sound of rasad, that is the sound of 
the wings of the host of angels escorting JibraTI. It is a common observa¬ 
tion that when myriads of fowl fly together, they give off the same kind 
of reverberating, rhythmic sound^of continuous nature. Some are of the 
view that it was an alerting sound signalising the arrival of wahl, just 
like the ringing of a telephone bell when a call is forthcoming. Others 
say that it is the sound of the wahi itself. 

This is a very controversial matter as to whether the divine oration 
is vocal or not. Most scholars and scholastics maintain that the divine 
harangue is devoid of voice. Most muhaddithin, however, think it is vocal 
but also specify that God has hearing, sight and hands but not like ours. 

The Shaykh al-Hind often used to say that, whereas the scholars 
and exegesists" resort to interpretation of God’s Hand, Hearing, Sight, 
etc. they do not do so in the case of Divine Knowledge and Life, although 
a similar interpretation is needed in their case also, because our know¬ 
ledge must fall under some category. Allah is Himself the Creator of 
categories, so if His Knowledge does not fall under a denomination, then 
we shall have to say that ^ “His Knowledge is not like 

ours.” Similarly about Life. Our life has a beginning and an end, but 
Divine Life does not partake of these things. Hence we shall have to 
say : *s) oU. “His Existence is not like ours.” In short, the 

belief of the salaf is that whatever attributes stand unequivocally estab¬ 
lished by Qur’anic texts, should be left as formal as they are, but with 
this redeeming qualification that His Attributes are quite unlike those of 
others, as set down in the Qur’an : 

Naught is as His likeness; and He is the v? ^ 

Hearer, the Seer. (Qur'an, 42:11) 

Just as God the Almighty is above all creation in His Attributes 
and we cannot describe their nature at all, nor can our understanding 
apprehend them, similarly He is above His creatures with regard to sound 
or voice also. What is His Nature? To discuss this when even the Ahadith 
are silent on this point, is simply beyond our capacity. 

Ibn Khaldun’s Illustration 

I bn Khaldun has given a very striking illustration of the Attributes 
of God. He says that a weighing balance used for determining the weight 
of gold and silver is quite all right for this purpose but if a man wishes 
to weigh the Himalayas with it, he would be very foolish indeed because 
it cannot hold even a piece of stone. Similarly our understanding might 
be of great moment by itself and a good means of judging things. This 
is why man has been saddled with obligations, his very position as an 
exalted being depending upon this, but it is impossible for it to appre¬ 
hend the Attributes of God. Hence the muhaddithin say that since the 
word sawt (sound or voice) occurs in the Ahadith, and we do not know 
its nature, we believe in it subject to its being figurative. Bukhari seems 
to be inclined to the view that sound is there and has given some 
arguments therefor in a chapter of his Kitah al-Tawhid. One of these 
is "the hadlth reported by 'Abd Allah bin Anls to the effect that when all 
people would gather together on the Doomsday, then. 


Their Lord will call them in such a 
voice as will reach far and near. 
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This explicitly mentions the Divine Voice. There is still another 
hadith which says that when God transmits any command then the angels 
hear a sound just like a chain being dragged on clean stone and drop 
into a prostration, fluttering their wings, becoming all attention and over¬ 
awed. After respite the angels lower down ask those above Ji* 
“What has the Lord said?” They reply “j^ 1 ” “The Truth.” The Qur’an 
says : “£Ji £> li* “When" their" perturbation is removed, then the 

said type of question and answer takes place." As the Divine Being is 
Sublime and Grand, they are overwhelmed by H is Loftiness and Grandeur. 

Similitude of the Wahl 

The similitude of the sound of the wahi occurs in the Ahadith in 
three forms. One is that it is like the ringing of a bell. The second is 
like the sound of a chain drawn upon a stone. The third occurs in a 
hadith reported by ‘Umar who says that when wahi descended those near 
the Prophet ([J-o ^ m\ J*) heard a sound like the humming of a bee. 
We can coordinate these things by saying that the angels heard the 
sound in the form of a chain dragged upon stone, the Prophet 
in the form of the tinkling of a bell, and those close to him in the 
form of the humming of a bee. Whatever the case may be, the factor 
common to all of them is that this sound was continuous and persistent 
such as the one we hear in a telegraph pole through which a whizzing 
sound is passing, or like that of the buzzing or booming of approaching 
aircraft. This points to continuity and persistency as the Divine Voice 
is composite, not compound. This is the view generally held. As to 
whose sound it actually is, we cannot say. All the above forms are pos¬ 
sible. We are not in a position to determine. 

These two kinds of sound, tinkling and dragging of the chain 
upon stone, are close to each other, which, [ think, points to the con¬ 
sistency of the sound. The similitude is such that it bespeaks homo- 
genity and not compoundness. Although intermittent by itself it is 
beyond compoundness. Had the telegraph wire been in use in those 
days, it is possible that the Holy Prophet (^j Jii J->) would have 
likened the sound of wahi to it because the sound here too is continuous 
and consistent. The telegraph wire has a bell attached to it which pas¬ 
ses the signal to the reccpient. In any case the purport of the similitude 
is to indicate the composite nature of the sound. But what is the upshot 
of this all? The Prophet says that when the waht came 

and ended he would retain all that the angels brought. The moment it 
was preserved in the heart, the intimation, the understanding and me¬ 
morization all took place simultaneously. 

Allamah Anwar Shah Kashmiri’s Viewpoint. 

According to ‘Allamah Anwar Shah Kashmiri, the dominant view 
is that it was none else than God’s voice. He said that the Divine 
Voice appears in the Ahadith at three places: first, on the Empyrean 
when God transmits it; second, when the angel bears it, and third, when 
the angel comes to the Prophet -cU ^ j-*).. Thus the origin of the 
sound is in the Empyrean while its end-point is the Holy Prophet 

(pL-j *_U dill J^). 

lbn Hazm’s View. 

I bn Hazm has quoted the statement of Abu Mansur Maturldl that 
Allah’s speech is a primeval integral Attribute. When God addresses a 
prophet, He creates a sound, and in this created sound which is contin¬ 
gent, the primal Attribute of God—Speech—projects itself. 
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The word ya'tl is in the continuous tense—that is how does 
wahi keep coming to you? Hence the answer too was given in the same 
tenor because this was the general way in which the wahi used to come. 
The Companions used to ask such questions also from the Prophet 
«ai J*>) that cannot be comprehended by the senses. 

Question: The angel Jibra’Il had six hundred wings spread over all the 
regions of the East and West. How could he come in the form 
of Dahyah KaibI or that of any other human being? 1 
Answer : Some people have said that the angel Jibra’Il stays where he is 
but his spirit comes down. This gives rise to the question that 
if Jibra’Il’s spirit comes below, does the frame in which he is 
incorporated live or die? Some have said that when God the 
Almighty granted this power to the angels that they could 
change their forms and wax big or small, then why was this 
question raised about Jibra’Il? These beings made of light 
can appear in various forms. They are at times in human 
shape, at times in heaven or encompass the stratosphere. On 
occasions they appear in the likeness of Dahyah Kalbt and on 
others in the form of other human beings. This is not some¬ 
thing which might be considered impossible. As the dictum goes 
JCi JS&s ii-kJ fUJ i” “It is said that the angels 
are incorporeal beings who can transform themselves into 
whatever shapes they desire. 3 ” 

Relation of this hadith to the Heading. 

From the apparent aspect of this heading the relation of this 
hadith therewith is that the mode of the descent of wahi has been indi¬ 
cated in it, that is it descends like the tinkling of a bell or through the 
agency of an angel. The angel comes either in human form or as an 
angel." Anyway this casts light on the fact that the wahi too must have 
been revealed in this very manner, so that we come to know the general 
mode of its descent. 

The second pertains to the real aspect of wahi which describes its 
majesty. _ From this point of view, the present hadith is crystal clear. 
Hadrat ‘Ayishah -a 1 ^j) says: -V j S’. 

The Prophet ■£>> used to become restless whenever 

wahi descended and his complexion would get anguished and convulsed. 
This was not experienced once or twice but so many times. Whenever 
the wahi arrived, he went through the same experience so that the body 
of the Prophet appeard to have been contorted. This 

shows that the wahi is something sublime, not self-manufactured, and 
the Prophet’s whole life passed bearing its hardship. Had it been a hot¬ 
house product generated artificially, maiy would not have been able to 
stand it so many times in a day. Prophet Adam (|OLJi *-U) received wahi 
only ten times in his whole life; Null (jOUJi a-L*) received it fifty times; 
Ibrahim forty-eight times, and ‘Isa -w*) fifty times. As 

regards the Last of Prophets (^j a-U m\ J*),‘ wahi descended on him 
twenty-four thousand times and every time he underwent this travail. 
This shows both his truthfulness and the sublimity of revelation. 

1 A person known for his beauty of appearance, 2 Fath al-Bari, p, 23, 3 This contains 

the refutation of those philosophers and heretics who deny the existence of angels. 

H also furnishes proof of the fact that the replies of the Prophet {sail all aho ' aiaihi wa sallam) 

in answer to the queries of the Companions were in the nature of education. 4 Ayni has 
said in his book 'Umdah al-QarJ (p, 64); “There is one body of men which asks questions 
and another which preserves and propagates till the Divine religion is completed,” 
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Linking the Laudable with the Abominable 

This sound of whatsoever it might be was a very hallowed one 
because it was associated with the sublime Court of God. It has been 
likened to the tinkling of a bell in the Hadlth although this is something 
derogatory having been disapproved by the Prophet (A-j Jil J*<) who 
said that “No angels accompany a caravan which has belis.” But since 
the raison detre for the similitude is manifest, namely, continuity and 
persistency, hence there is no harm in comparing ttiem. Such similes 
abound in the Ahadlth. If anyone says that such and such a person is 
like a lion, does this mean similitude in all respects ? No, for the basis 
of similitude is a special attribute—bravery. This is what uplifts the 
basis of the simile. The object of a simile is to highlight the thing that 
is likened. Hence this very aspect was adopted and it is really worthy of 
the exalted status of a prophet to adduce such a meaningful simile, 
There could not be a better one. The Sahih Muslim contains a hadlth : 


Islam would revert to Madjnali as 
the snake does to it hole. 






If any one from our midst had used this simile, he would have been 
immediately declared out of the pale of Islam by those who anathema¬ 
tise. Our leading personages have used similes to make things intelligible. 
Their object was not to revile but to bring out the fact that all similitudes 
completely fit in with the low things to which likeness has been indicated. 
This type of denunciation by declaring one outol'thepaleof Islam is down¬ 
right tyranny. Here in this hadlth a chaste thing like faith has been likened 
to a snake the killing of which even in the precincts of the sanctuary of 
Ka‘bah has been permitted. The object is obvious; that a snake may 
rove wherever it likes but it at last comes back to its hole. Similarly 
Islam would take asylum in its own sanctuary during times of chaos ana 
anarchy. As would be mentioned later on in the Sahih Bukhari , when 
Hassan bin Thabit would satirise the infidels, the Prophet -cu I 
used to say. “O Hassan, my kinship ramifies into all the branches of 
the Quraysh; see that the effect of your satire does not reach me.” So 
please first ascertain the lineage of the person you satirise from Abu 
Bakr.” Hassan replied; 

O Prophet of God (sattaltaho 'ataihi * -"tt tGU 

wa salt am), 1 will take you out, as hair is \ OG 6 

taken out from flour. 


Just see what things have been compared here with what. It has 
been mentioned in the books on Sirat that when the Holy Prophet’s 
she-camel squatted at Hudayblyah, he remarked: 


He who stopped the People of the 
Elephant, has also stopped the she-cameL 




Here the she-camel has been likened to an elephant although the 
latter animal had come to Makkah for destruction and playing havoc, 
and the Holy Prophet (,d-j aJu Jit on the other hand, had come as a 
harbinger of peace and good. The object was only to indicate Divine 
Will. Hence we should only look at the object of the simile (bell). The 
object in both the similes (bell and chain) was ampleness, continuity and 
persistency. Hence their pointed mention. 

Here in the case of the tinkling of the bell, no mention has been 
made of an angel but this has been done in the second case. However, 
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when citing the former hadlth in his Book of Creation ( Kitab bada'a al- 
khalq ) Imam Bukhari has explicitly mentioned the coming of an angel: 

Thus in both cases the angel came; the only 
difference is that in the second case he came and spoke in the form of 
a human being and the Prophet (,4-j Jji J*) heard him physically. 
The angel generally came in the form of Dahyah Kalbl, as he was a be¬ 
auteous person and the angels dislike ugliness. In the former case the 
angel did not appear in palpable form but lighted on the heart where 
wahi descended and the Prophet (,4~j *4* J*) saw and heard the angel 

with the eye and ear of the heart, as mentioned in the Qur’an *j J>>”. 
'-Os si”. “Which the True Spirit hath brought down upon thy heart.” 
(Qur’an, 26:193-194). This shows that the angel descended on the Prophet’s 
heart with the revelation, In short, in the second case the physical senses 
did figure while in the first they did not, there being no specification of 
beholding the angel but Shaykh Mu hi al-Din Ibn al-‘ArabI has specifically 
mentioned that his observation is essential. 

And this mode of descent of wahi is the most burdensome J* ‘^T yu 
for me. The earlier course of this wahi was heavy and the Holy 
Prophet (,4-j *4* had to concentrate all his capacities to attend to 

Heaven. At this time sublimation and spiritualism have the upper hand 
and the lower nature of man is subdued. All these things are against 
normai human state and evidently everyone feels great difficulty in acting 
contrary to his nature. For instance if a person has eaten his fill and he 
is made to eat more, then he would feel it uncongenial because of its 
being against his physical make-up. Briefly speaking the matter is like 
this: there is one person who is speaking—the angel—and another who 
listens—the Prophet (,4-j *4* 4ii J*>). Sometimes the speaker turns listener 
and sometimes the listener adopts the role of speaker. When the angel 
appeared in human form, he assumed the semblance of the Prophet 
-uU Jit Jrf). The first condition used to be very hard entailing severe 
distress because the state of the Prophet (,4~j *4* ^ had to undergo 
a change, making the beatific qualities of angels dominate, and may be 
Jibra’Il too had to experience attrition in changing his natural self. 

A Caveat 

The difference between inspiration and wahi is this that in the 
former vision of an angel is impossible, whereas in the latter he is seen. 
Shaykh Muhi al-Din Ibn al-‘Arab! says that the communication of com¬ 
mands and prohibitions takes place to prophets only, not to mystics. The 
latter are only unfolded the connotations and significances thereof. The 
Shaykh believes that anyone who claims communication of com¬ 
mands and prohibition is a liar or lunatic. If he deliberately claims this, 
he is fit for being condemned to death. We are presenting this statement 
of Ibn al-‘Arabi because Mirza Ghulam Ahmad Qadiyani has claimed in 
his Arha'In that his wahi embraces commands and prohibitions, and at 
the same time claims devotion to Ibn aMArabl, reproducing his state¬ 
ments time and again. 

This part refers to that part of the hadlth where 
the Holy Prophet ((^-j *4* 4bI has said that the angel spoke to him 
in human form. Grammatically speaking, this sentence is counted among 
the difficult parts of the Sahih Bukhari. Some have taken %-j (rajulan) 
as a discriminative and others have held it to be definitive. But both of 
these assumptions pose problems. If we hold rajulan to be discriminative 
then it is urged that this is always used to obviate obscurity or ambiguity, 
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and here we do not have an ambiguity that needs to be removed by means 
of rajulan : the obscurity resides neither in the simile nor in the angel. 
Nor would it be correct to say that there is obscurity in the configuration 
ascribed to the angel. Similarly the opinion that rajulan is definitive 
is open to objection because a definitive is that which intimates in some 
wise about the thing qualified. Therefore if it is considered a definitive 
then the combined expression would be al-malaku rajulan , which is quite 
wrong because an angel is not a person. Then the definitive only indicates 
change, and only those things can be so which themselves undergo 
change. Hence there is no change in man as man. Further, the defini¬ 
tive indicates the case of a subject or object, but here the word rajulan 
does not indicate that too. Therefore it is neither discriminative nor 
difinitive. It would be therefore better to convert rajulan into the objec¬ 
tive case, in which event the construction of the sentence would be as 
follows : “J»> ijj- i-SUi J “The angel takes the form of a human 

being.” 

This sentence means that the Holy Prophet (^.j ^ ^ J**) “Jjij 
preserved the words of the Message of God through the agency of the 
angel. The tense employed in the sentence is the aorist arguing for re¬ 
tention, that is, whatever I am told I go on memorizing. The first mode 
(in the case of the bell) was described as oij j* “that is, by 

the time the wahi was over the Prophet ([4 -j -il J*>)” was able to me¬ 
morize fully everything proceeding from God. The second mode (relating 
to the angel) is that of “JjJLiL an aotic or indefinite tense, with the 
implication that, when the angel came to the Holy Prophet (,d~j Jil J-») 
and addressed him, he kept on memorizing whatever he was told. The 
first is in the past and the second in the aorist tense. The difference 
should be quite obvious. In the first mode the angel came and finished 
the wahi and the Holy Prophet (,4-j *4* ^ J*) preserved the words. The 
sentence as a whole is present indefinite, In the second sentence it has 
been stated that the angel came in human form, and whatever he said 
the Holy Prophet (,4-i *4* ^ J*>) followed as it went on. Therefore 
the word has been employed. In the other case, the communi¬ 

cation being a continuous whole, was preserved in memory by the end. 
Hence the past tense has been used. 

This is the end o£ the hadith on the descent of -e-* jtj” 

wahi, where Had rat ‘ Ay i shah (^ «>' is describing the state of the 
Holy Prophet (jdAj *4* jji J^) after the wahi was over. The sweat poured 
from the forehead of the Holy Prophet (,*U-j -Ul* as if he had been 

phlebotomised. There can be" two reasons for this profuse perspiration. 
One is that already described. It is but natural that, when a person is 
oppressed w ith hard work, he perspires copiously and the descent of wahi 
was such a thing that when it came, the camel on which the Holy Prophet 
((*i-*j *4* Jtl Jj)was riding, would perforce bend and sit on the ground. It 
just could not keep standing. Once a three-word ayah “;^ JI Jj' des¬ 
cended upon the Holv Prophet (,4 -j *4* ^ J*>) when his thigh happened 
to be resting on the thigh of the scribe of the Qur’an, Hadrat Zayd bin 
Thabit. The latter states that it seemed as if his own thigh was about to 
break. This is not surpirising when the awesomeness of wahi has been 
described as follows : 

If We had caused this Qur’an to descend 
upon a mountain, thou (O Muhammad) 
verily hadst seen it humbled, rent asunder 
by the fear of Allah* (Qur’&n, 59:21) 
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That sacred person upon whom wahi descended alone knew what 
used to be his plight at that time. 

The second reason has been given by Shaykh Muhx al-Dln al- 
‘Arabi in the Futuhat al-Makkiyah and Shah Wall Allah in the Hujjat 
Allah, namely, that the angel JibraTI is all light; hence the Message he 
brought—the Qur’an—is all light also. The heart of a prophet is also 
full of light the natural effect of which is heat. Thereafter when all 
these three combined, heat was necessarily generated. It is but natural 
that when there is excessive heat in the body, the excess of heat is 
thrown out by nature because of which the vapours inside come out in 
the form of water through the pores. This too is a natural process that 
when the heat inside is ejected through perspiration, the pores open and 
air touches the body, going in through the pores, then cold would be felt. 
This is why, after the descent of wahi , the Holy Prophet (r*i~> j^) 

would say: or “Cover me with a blanket,” “Cover me 

with a sheet.” We have explained the matter as far as we could. What 
was the entire condition during revelation and how the Prophet 

.a* J*,) bore it is known to Allah and His Apostle alone. 

Bearing of wahi and Divine Light: An Anecdote. 

A religious scholar of Delhi once told me that a person put him a query 
that when a hard tiling like the mountain Sinai was shattered to pieces by 
the manifestation of Divine Light, then how did a human being like Pro 
phet Musa remain alive? 

The scholar replied that modern science has discovered a wire 
which when set on buildings, acts as an insulator and protects it against 
lightning. If not equipped with it, even the strongest building would 
be utterly destroyed. The reason is obvious that though the first type 
of building may be weak but it is equipped with a kind of wire or con¬ 
ductor rod which absorbs the electricity coming with the lightning and 
no harm is caused to the building. 

In the other building, however, there is no arrangement of this 
type. Therefore the lightning destroys it. Similarly, in the present case 
also the Divine Light was the Light Absolute and Prophet Musa (c^—Jl 
had a part of this very Light in him. This is why he was able to with¬ 
stand the shock of Divine manifestation. Although he did lose conscious¬ 
ness, still he remained alive. On the other hand, though the mountain was 
strong, but it did not bear that resistant stuff which could stand it and was 
blown to pieces. 


Question :—An ayah of the Qur’an has mentioned three kinds of 
wahi, but in this hadlth the first two have not been pointed out, and 
only the third, which again comprises two kinds, has been mentioned. 

Reply. —It is essential first to understand the said ayah which has 
been fully discussed earlier. But here the matter under consideration 
is its meaning only: The ayah is as follows: 


And it was not (vouchsafed) to any 
mortal that Allah should speak to him un¬ 
less (it be) by revelation or from behind a 
veil, or (that) He sendeth a messenger to 
reveal what He will by His leave* 

(Qur’fcn, 42r51) 




It is beyond men’s capacity to face the Presence of God, that is, 
that God should appear to man. In this ayah —Allah has mentioned 
three modes of which can be duly established. 
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(1) One is “L»j”. The word wahi means covert monition, as already 
elucidated. 

(2) The second is 'V 1 *- *b-t i>” which means that one should 
hear with one’s ears but be unable to see the Speaker. 

There are only two examples of this known to us, none else. The 
first is that of Prophet Musa (fO'-J 1 *-U). Here the address was in a 
special form not usual with the prophets. Hence the context of this ayah 
specifies this mode of exceptional address: 


Lo! We inspire thee as We inspired 
Noah and the prophets after him, as We 
inspired Abraham and Ishmael and Isaac 
and Jacob and the tribes and Jesus and Job 
and Jonah and Aaron and Solomon and as 
we imparted unto David the Psalms. And 
messengers We have mentioned unto thee 
before and messengers We have not mentio¬ 
ned unto thee; and Allah spake directly 
unto Moses. (Qur’an, 4:163-64) 



Whereas all other prophets have been mentioned under awhayna, 
in the case of Miisa specific mention of speaking to Allah 

has been made. This clearly shows that the nature of talk with 
Musa was not like that of the wahi to others, otherwise here too “As we 
sent wahi ” would have been said. Moreover, the expression, kallama 
Allah (Allah spoke), clearly proves that talk with him took place 
in a special way, which can only be that God Himself spoke to him 
directly without the agency of angel JibraTl. All the exegesists agree 
that the Prophet ^ J*) heard what God said with his own ears, 

but did not see Him. Had it not been so then why did he express the 
desire to see after hearing the Divine Being? When the talk with God 
whetted his desire to see Him, he began to urge for it, saying “O God, 
wherefrom are you speaking? Do bless me with your sight.” This is 
why the Qur’an says: 

And when Moses came to Our appoint¬ 
ed tryst and his Lord had spoken unto him, 
he said, My Lord! Show me (Thy Self), that 
I may gaze upon Thee. He said: Thou wilt 
not see Me. (Qur’an, 7:143) 

Here kallamahu (spoke to Him) is subordinate to ( lamma ) and 
gala Rabb-i arini is the reply to the latter. Thus the request arose from 
God’s speech. Had the Prophet ((*Uj u* seen God during the 

talk, then why should he have asked for a vision and why should God 
the Almighty have said “^V (Lan tarani) and not^Tj-**” (gad 
raayt-a) "You have seen”? The question arises whether Prophet Musa 
((O^-J' *4*) had a sight of God or not after the request, or before or 
during unconsciousness, and the request was fulfilled or not. Shaykh Muhi 
al-Dln ibn Al-‘ArabI and other mystics believe that he did see God and 
his desire was fulfilled but majority of scholars believe that even at that 
moment God was not sighted, and the text of the Qur’an also testifies 
to this fact because Divine manifestation was tied up with the condition 

•-»_>-* -oSsl. jfcJ on” "If it (the mountain) stand still in its place then 
thou wilt see me. (Qur’an, 7:143) 
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This condition could not be fulfilled. It has therefore been said 
*'ISj au*” ( ja'lahu dakkari). Secondly, when later on Prophet Musa (ftA—H 
regained consciousness and said ’ “I turn unto Thee repentant,” 

God the Almighty replied : 


O Moses! 1 have preferred thee above 
mankind by My messages and by My speak' 
ing (unto thee). (Qur'an, 7:144} 


’t/w ujjAyv 


irr. r 
( -s-cb* 


Here in the context of Divine Favour only apostleship and accost¬ 
ing have been mentioned. If this were accompanied by vision, this 
would have been the greatest conferment of favour upon the Prophet 
(^j aiii This is one instance of talking from behind a curtain. 

Another is provided by the Holy Prophet’s Ascension beyond Sidratul- 
Mimiahd , where he conversed with the Almighty but did not see Him. 
There has been difference of opinion among the Companions as to 
whether the Prophet (,+u-j At* -jji J*) did have sight of God or not dur¬ 
ing Ascension but they were generally of opinion that he did not have 
a vision. Only I bn ‘Abbas and some Companions establish the fact that 
he did have a vision. 


This might lead to the question that if the Holy Prophet Jii J~) 

also spoke to God as Prophet Musa (|OkJI *4*) did, the Holy Prophet 
(fJ—j Jii J^) should also be given the title of Kallm Allah’ The an¬ 
swer to this is that the Holy Prophet (|J-j aJ-* -SI combined in him¬ 
self the excellences and miracles of ail the prophets. Musa’s distinction 
is with respect to other prophets, one difference being that he had the 
privilege of talking to God in this very world, But the Prophet 
(^j .a* J*>) was called away from the world for this purpose. This 

obviates the misgiving that Prophet Musa (|OkJ' a^) has precedence over 
the Holy Prophet {^j *4* -Si j~~). An illustration would clear this up. 
Supposing a king sets out for hunting or on an excursion and casually 
speaks to someone. This is one way of talking. On the other hand, if he 
sends for someone through a messenger, making royal arrangements for 
reception, and then speaks to him, there is a world of difference in 
both. 

The third type of wahi S*-, J-vd” is the one in which 

an angel acts as messenger. Here “Nj-j” (messenger) means the angel 
who acts as a messenger and takes the wahi to the human messenger on 
God’s behest. This type of wahi is further classified into two kinds: one 
in which the angel used to appear before the Holy Prophet aA* 
in human form, and was physically seen by him; the second in which the 
angel descended upon the heart of the Holy Prophet (J-j *4* and 

he could see him with his inner eye. 

The answer is that the first type of wahi is not confined to a pro¬ 
phet because the mystics too have the like. The second one was not 
common but rare. There are only two examples of this, those of Prophet 
Musa (pS-JI -a*) and the Holy Prophet (^j *4* ^ J^) 1 ; here we are con¬ 
cerned only with that type of wahi which used to come frequently. 


■There is considerable resemblance between the life events of the Prophet Musi 
("alaihi a!-sal am) and the Holy Prophet ( sallallaho 'alaihi tea sal lam) in so many respects. 
This resemblance has been brought out in a number of ways by the Qur’an. It has been 
said in surah Muzzammil: Indeed we have sent to you a Prophet who bears witness unto 
you just as We sent a messenger to Pharaoh. For this reason, God the Almighty has re¬ 
peated the story of Prophet Musi (' alaihi al-salam) over and over again in the Qur’an. 
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3, We have been told by Yahya bin 
Rukayr that Layth heard it from 'Aqil bin 
Khalid who had it narrated to him by Ibn 
Shihab Zuhri on the authority of‘Urwah 
bin Zubayr 

Who reported from ’Umm al- 
Mu’minin Hadrat "Ayishah (radiaUdho 
*mha) who said : 

h *The commencement of the divine in¬ 
spiration to the Apostle of God (saUaUdho 
"aiaihi u-a sallam) was in the form of true 
vision which he saw in his dreams, Hence 
whatever dreams he saw came to him as 
clearly as morning light. Then he was made 
fond of solitude and used to remain in sec¬ 
lusion in the cave of Bird. He worshipped 
(Aflah)fornights together ere hefelt an urge 
for his family; took his meals with him for 
the duration, and then came back to Hadrat 
Khadljah {radiaUdho *anhd) only to take his 
food likewise again till the Truth dawned 
upon him whilst he was in Bird* So the Angel 
came unto him and said “Read/ He said to 
the Angel 'I am unable to recite.’ 

"The Holy Prophet {sail all aha l alaihi wa 
saltam) further said: "The angd caughthold 
of me and pressed me hard till it became un¬ 
bearable. Then he released me and said again: 
‘Read/ f again replied: M am unable to re¬ 
cite/ He againcaught meand pressed me once 
more till I could stand it no longer. He then re¬ 
leased me and said "Read/ I replied as before: 
"I am unable to recite/ He then caught me 
for the third time, pressed me, and, then re¬ 
leasing me, said : 'Read in the name of thy 
Lord, Who createth man from a clot* Read: 
And thy Lord is the most Bounteous/ The 
Apostle of God returned with these dydt 
with his heart,beating hard. So he came to 
Hadrat Khadijah bint Khuwavlid (radial- 
laho 'anhd)> saying ‘Cover me! Cover me!* 
He was covered up till his_ fear was over* 
Then he told Hadrat Khadijah (radiaUdho 
'anhd) all that had happened, saying; ‘I had 
mortal fear of my life*’ Hadrat Khadijah 
(radiallhho ‘ anhd) said : ‘No, by God! the 
Lord shall never disgrace you. You certain¬ 
ly treat well your kindred, bear the burden 
(of the poor), earn for the destitute, are 
hospitable and help those deserving ones 
who suffer from misfortunes/ 

“Hadrat Khadijah (radiaUdho "anhd) 
then took him along to her cousin, Waraqah 
bin Nawfal bin Asad bin l Abd al^Uzzi, 
who bad turned Christian during pre-Islamic 
days and used to write in the Hebrew script* 
He used to transcribe in Hebrew from the 
Gospel whatever God wished him to. He 
was an old man who had lost his eyesight. 
Hacjrat Khadijah (radiaUdho *anhd) said to 
him: 4 0 my cousin, hear what your nephew 
has to say/ Waraqah asked, *0 nephew of 
mine, what is ityou have seen?* The Apostle 
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of God (sallalldho 'alaihi aa sal I am) related 
whatever he had observed. Waraqah said : 
"This is the same repository of secrets who 
used to bring revelation to Musa {‘alaihi at - 
saldm ). I wish I were young and strong 
during the time of your prophethood. I wish 
I could live up to the time when your people 
would drive you out-’ The Apostle of God 
(sallalldho * alaihi wn sail am) asked, ‘Will 
they drive me out?* Waraqah replied, ‘Yes; 
no one has ever come with the type of call 
you have come and not been treated with hos¬ 
tility. If I happen to live upto the time you 
will be driven out, f will lend you strong 
support/ Then Waraqah died after a few 
days. The Qur’ante revelation also ceased 
for a while/’ 

Ibn Shih&b narrates on the authority 
of Abu Salamah bin fc Abd a I-Rah man that 
talking about the period of cessation in re¬ 
velation Jlbir bin "Abd Allah al-Ansari 
(radialldho *anho) reported a statement of 
the Prophet (sallalldho ‘alaihi wasatlam) : 
“Once when I was walking, all of a sudden I 
heard a voice from Heaven, When I looked 
up I saw the same Angel that had come to 
me at Bird sitting on a chair between the 
sky and the earth. 1 came back home in fear 
and said: Wrap me, wrap me (in a blanket). 
And then God the Almighty revealed the 
following verses: j jJdti pi J. uJ! 

^ j o thou enve¬ 

loped in thy cloak, arise and warn! Thy Lord 
magnify, thy raiment purify, pollution shun. 
And show not favour, seeking worldly gain*’ 1 

(lbn Shiah says) thereafter wahl began 
to descend feverishly in quick succession, 

(Imam Bukhari has sard that) l Abd 
All&h bin Yusuf Abu Salih has followed 
Yahv& bin Bukayr and Hil&l bin^ Raddad 
has followed^‘Aqil through Zuhri. In the 
version of Yunus and Ma'mar the expression 
occurs in place of 
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The hadith is one of the mursal Ahadith due to Hadrat Ayishah 
^ inasmuch as it relates the conditions of the earlier days of the 
Prophet’s apostleship and the mursal Ahadith of the Companions have 
complete veridicality because Hadrat Ayishah 0 ^j) reports either 

from some Companion, and all the Companions are just: ajImJIj”, 

theirstatementsdonot suffer detraction if they are not equally knowledge¬ 
able or, Hadrat Ayishah (4^ ^ might have heard directly from the 
Holy Prophet (pU-j -Ulc j*>) but we cannot say anything definitely. How¬ 
ever, there is no difference about the veridicality of the mursal Ahadith 
of the Companions. Some writers of today who want to belittle such 
Ahadith are wrong as Ummul Mu’minin ‘Ayishah (V* ^j) says : 




“The first thing with which the 
wahl began to descend on the Prophet (pJL.j jO* ji J^.) were true dreams 
and whatever he saw in a dream came to pass exactly as it was observed. 


iQur’an, 74:1-5. 
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Thus the Apostle of God was inducted into the realm of Apostleship 
through the medium of true dreams. In certain texts of the Sahlh Bukhari 
the word sadiqah occurs in place of salihah. These dreams have been 
further qualified by the statement “ jU ja- 'Ji bjj fey i 
“Whatever the Holy Prophet ( r W» J->) dreamt had an explicit and 
transparent meaning just as the light that appears at the break of the 
day is clear and unclouded.” There was no difficulty in interpreting 
them as is commonly the case with the interpretation of dreams. In 
sum, the Prophet’s dreams were not in the nature of JjjUj 

that is, such as can not be understood, but were clear and true like the 
light of the morning. These were three: salihah, sadiqah , and wadi hah. 

The salihah is that whose external form and interpretation are both 
pleasant. It should be free from all weaknesses. The sadiqah is not 
only true but its interpretation is also of like nature. For the rest, it 
may be pleasant or harmful as in the case of the dream in which the 
Prophet (fd-j Jil foresaw the martyrdom of Muslims and their 
suffering an apparent defeat once. 

The dream was that when the Prophet Jji took up a sword 

to slaughter a cow, it broke into two. Although this apparently imported 
harm to the Muslims, yet it corresponds to facts. Hence it was no doubt 
true but not beneficent. A wddih (lucid) dream is that which has an 
absolutely clear and transparent significance. There used to be no com¬ 
plications whatsoever in the interpretation of the Prophet’s dreams as is 
generally the case with dreams. Muslim has reported that before the 
commencement of wahi the Prophet (,d~j ^ -at J«»)used to hear a my¬ 
sterious voice: j °^ aJI “He hears a sound and sees light.” 

The stones and trees used to offer the Prophet -at J^) salutation. 

Therefore the Holy Prophet (fd-j -S' J-) said that he recognised the 
stone that greeted him. y ^ ^ 

“Whatever the Prophet of God (pi-j -at » 
saw in a dream would manifest itself like the light of the morning.” This 
simile is meant for elucidation. The word falaq means to cleave, to burst 
open. Delineating God’s Majesty and Prowess the Qur’an says : 

Lo ! Allah (it is) Who splitteth the ^ p ^ ^ 

grain of corn and the date-stone (for sprout- ViW 

ing). (Qur’an, 6:96) ^ w 

The dawn is called the (daybreak) since it appears after 

cleaving the darkness of the night. Ibn-i-Abl Hajarah has written a com¬ 
mentary on the Mantakhab al-Bukhdri under the title of Bahjal al-Nufus 
from which Hafiz: Ibn-i Hajar has reproduced certain statements. Ibn-i 
Abi Hajarah says that the simile contains this specially fine point and 
subtle’ import that the Holy Prophet (jA-j ^ J- 3 ) occupies the posi¬ 
tion of the sun among the prophets. His prophetbood is one that shines 
over the whole world. All other prophets are like stars. And just as the 
appearance of the sun heralds the coming of the morn and indicates 
that the sun is about to rise, similarly these dreams were the heralds of 
the wahi that was to visit the Prophet (,J-j -^u -Li J*.) presaging that the 
sun of prophethood was about to rise. Hence this image of the sun is 
r emarka bly fine. 1 _ 

tThe Qur’an has etched our the station of the Apostle of God (f alfalfa ho f alaihi wa 
sallam) in the Surah at-Ahzdb through the expression sirdj al-mumr (the bright lamp), \n 
order to bring home the ethereal qualities and excellences of the Prophet (sallatldho f alaihi 
wa sallam ), a sensuous body like that of the sun was brought forth which is as unique in 
the material world as the Prophet {sallalldho * alaihi wa sallam) is in (Caritd. on next page) 
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After this the love of solitude 6^5 

was put into the mind of the Prophet aJ.* *iii J*) so that he re¬ 
mained in isolation from men. Here khala' (*^) is a verb, and does not 
mean vacuous space. 

Sequestration io the cave of Hira 

The mountain Hira. is today called the Jabalal-Nur. It is three miles 
from Makkah while going towards Mina , on the left-hand side, A 
traveller in the path of God feels aversion to all things other than God 
because he wants to turn wholly towards the Divine Being. Since inter¬ 
course with men stands in the way of Divine Communion, he feels averse 
to them. When he reaches the summit of perfection, then he can have 
solitude even in the midst of the multitude, with no trace of aversion. 
Moreover, the people of those days were of the worst type. The whole 
land reeked with idolatry and heterodoxy, and the Holy Prophet 
(^j kU j*,) by his very nature detested idolatry from the very be¬ 
ginning. Not even his most obdurate and intransigent enemy can prove 
that he participated even for a moment in matters like this, although he 
was born and bred in a society with which this was an inalienable way 
of life. It is but natural that he should feel pained to see this regrett¬ 
able^ condition of his own people, and therefore seek seclusion in 
Hira. Why did he choose the cave of Hira? The writers on sir at say 
that the Prophet’s grandfather, ‘Abd al-Muttalib, sometimes used to retire 
to this cave. Since the Holy Prophet (pxJj *4* <*' J*) was his heir, he 
too liked it. One can see the Ka‘bah from there and as seeing the 
House of God is also a form of devotion, three kinds of worship were 
conjoined : dhikr (actual prayer), fikr (contemplation), and nazar ild 
Ka^batuHah (looking towards the House of God). Anyone who 
has seen the cave can decide for himself that no better place could have 
been found. Nature has made a triangular cubicle there in which one 
person can sit with ease and two with some difficulty. There is only 
one way to it, that too so narrow that one has to wriggle through it. So 
the place itself was suitable whether l Abd al-Muttalib had liked it or 
not. This might have been one reason, but the real reason was the 
suitability of the place itself. 

The Holy Prophet (^Ju-j ill J*.) passed days and nights on end in 
the cave performing devotional exercises till he felt a longing for return 
home.* , ___ 

(tahannat hu ) 3 \ 

means relinquishing an undesirable and unbecoming mode, which signi¬ 
fies worship by metonomy. The word, ta‘bbud-u does not occur in the 
the spiritual world- The point of the image is that the material sun rises from the heaven 
whereas this spiritual sun rises from theearth. If the material sun gives light to the terrestrial 
world, the spiritual one lights the whole cosmos- The one manifests the material forms 
and theother highlights the truths; the former lightens organic nature while the latter illum¬ 
ines human nature and intellect- Just as the benefit of the sun is not identified with any spe¬ 
cial section of men and the effects of its light and heat arc universal, in the same way, the 
benefit of the spiritual sun of the Prophet (satlalldho * alaihl wa sallam) is a message of 
mercy to all without any distinction whatsoever* The difference in rank of the prophet 
is due to difference in capacity- There is no difference at all in the beneficence and bounty 
of God* *4*1 ; In the narrative by Muslim, the word, yarja * (return to the 

family) is employed, lid al-ahl is an expression employed only when a longing arises, 
{tahannath) has been translated by Zuhri as Ta’abbud he, taking to worship, 
otherwise its root is hanth meaning intransigency or breaking an oath. Hence means 
the removal of hanth and is an essential of ta*abbud (worshipping). Ed , 
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hadith itself but is an exposition of the word, yatahannath-u, by the nar¬ 
rator which is necessitated by the context in the hadith which dhawat il- 
'udad accentuates. Sometimes the Apostle of God sojourn¬ 

ed in the cave for as long as a month but not more. The month of Ramadan 
has been particularly mentioned. ‘Vj* or means that the Prophet 

(pi-t ajj. -it stayed there so long as he did not feel a yearning for his 
family, and when he felt like going home, he would come back. 

Nature of Worship in Hira 

It has been argued what was the Prophet’s mode of worship in the 
cave of Hira. No authentic hadith says explicitly anything in this regard. 
We have’only statements of writers - on sirat and scholars on this point. 
Some have said that this was in occordance with the Din of Prophet 
Ibrahim (jOUl u*). Others hold it to be according to the shari'ah of Musa 
(p^M 1 a-U) or Isa (fS-Ji a_u) while others say there is no need of spotting 
out any particular Din because a Prophet is temperamentally a mystic 
even before becoming a prophet. Therefore it was devotion by means of 
inspiration from God. Some have yet said that he only used to contemp¬ 
late, this being the only worship, or that it was a vigil. But what seems 
to be the best and soundest hypothesis is that he prayed according to the 
reliqua of Prophet Ibrahim’s sutwah. Therefore in some statements 
reported in the sirat by I bn His ham, the word, ( yatahannaf ) occurs, 

that is, the Prophet J-») followed the rituals of Prophet 

Ibrahim’s religion because Jbj means the pursuance of the faith of Pro¬ 
phet Ibrahim Ji *Ae). Hafiz Ibn Hajar has cited the stance of some 
lexicographers that the Arabs often substitute thd for fa. Hence 
yatahannaf was converted into yatahannath. Even if this were 

not so, the tenor of the words shows that really means 

This means that the Holy Prophet J-») used ijyu” 

to take his rations with him showing that the effects of life should never 
be abjured. The relinquishing of worldly effects does not mean trust in 
God but utter impassiveness. 

The Holy Prophet (jA-j -uU -i' “4uJ jjysJ ^ f »r” 

would then come back to Hadrat Khadtjah and take a few days’ more 
ration because leaving one’s family in order to live in the wilderness is 
asceticism which is against nature and Divine intent because it is detri¬ 
mental to the preservation of mankind which is dependent upon a natural 
mode of life, and the endurance of mankind is not only essential but is 
in accord with the dictates of wisdom. Asceticism again becomes a cause 
of disorder because how can the natural instincts and impulses of man 
be suppressed and how long? The Holy Prophet (^j J*) was a man 

of perfectly sound nature, therefore he remained safe from asceticism, 
avoiding it scrupulously. 

Overwhelming Zeal in Search of Truth 

The restlessness and overwhelming spiritual passion which seized 
the Prophet arose from exceedingly intense ardour be¬ 

cause when anything wholly dominates one’s mind, one wanders about 
restlessly under its overmastering sway so that the more the time for its 
attainment draws near, the more one’s fervour and restlessness increase. 

The Holy Prophet (^j -is' has been told about this very state 
in the Qur'an: 

Did He not find thee wandering and / 4*X 's&\ ' Jr , ' 

direct (thee)? (Qur’an, 93:7) ‘CTi) o(io^ *j) 
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The word (Dalai) also means that one should be caught up in 

overwhelming passion for something, as was the case with Prophet Ya'qub 
-a*) in respect of his son Prophet Yusuf ([OCJi a-u). 


(Those around him) said : By AllS.li, 
l^o ! Thou art in thine old aberration. 

(Qur’an, 12:95) 




Prophet Ya'qub’s sons told him that he was still distracted by the 
frantic love of his son Yusuf ((*^" On the other hand, see how Yusuf 

((OUJi .o.c) had been all the time in, Egypt but Hadrat Ya'qub ((OUJI a_U) 
never once felt his smell. Only when his shirt was on the way and the time 
for meeting him was drawing near, did ,he begin to feel it. Similarly, the 
Holy Prophet J^) wasieytldttiiihthe quest of truth and the more 

the Lime for attaining it drew near, t'he rhore his restlessness and passion 
aggravated. It is apropos of this that has been said ; ^ <-&?.j j” 

that is, when God found him seized with such tremendous ardour and 
overpowering passion, he gave him what he was seeking. This is why it 
has been said elsewhere : 


Thou knewest not what the Scripture 
was, nor what the Faith. But We have made 
it (the Qur’S.n) a light. (Qur’an, 42:52) 




This ayah and the preceding one are reminders of the conferment 
by God of that great Gift—the waht. Moreover, this sequestration was 
by way of preliminary induction into and succour for the receipt of waht, 
an analogous command having been given to Prophet Musa (f'jUJt 
also to segregate himself for forty days. 

This points to the arrival of the True Message 
unexpectedly and unawares in the cave of Hira. That is why in some texts 
Faja' al-Haq occurs instead of ja'a. Faja 1 ai-Haq means the advent of some¬ 
thing all of a sudden, while ai-Haq means waht, that is the Truth came up 
suddenly. 

This describes the arrival of the Angel who iUu^a^o 

asked him to read. This command pertained to the message Angel Jib- 
ra’Il had brought. What was previously being given only in a preliminary 
and preparative form by way of hints and suggestions from above had 
now been concretized, and the Holy Prophet (f^A —j aI*. was face-to- 

face with it. 


The Interpretation of Ma Ana Bi-Qari'in. 

Some exegesists believe that ma, on the first occasion, signifies ne¬ 
gation and on the second query. They quote a mursal hadith due to 
‘Umayr bin ‘Ubayd which has been reproduced by Hafiz ibn Hajar. 
According to this report, when Angel Jibra’il again said, “Read/’ the 
Holy Prophet a-U *i>i i y / >) said, in reply as before, “What shall 

I read?” Then Angel Jibra’il said, “wit ft—;” “In the Name of Allah.” In 
other texts it is stated that Angel Jibra'il read A'ildhu Billah (I seek refuge 
with Allah) together with the whole of the Surah Fatihah. This mursal 
hadith will be discussed later. What suffices here is that (ma dha) clearly 
argues for interrogation, but to consider ma occurring in Bukhari’s nar¬ 
ration an interrogative is against the usage and grammar of Arabic. In 
Imam Bukhari’s text all the three ma's are negative. Some translate these 
words as *1 am not read’and though the translation is correct, it is not so 
pertinent as the Holy Prophet -it could not have been a 

stranger to eloquent Arabic, belonging as he did not only to the noblest 
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tribe of Arabia, the Quraysh, but to the Banu Hashim. The Holy Pro¬ 
phet (pi-t *Js. m\ j*) was only asked to recite a small ayah in his mother 
tongue. So how was it possible that he should say he was unlettered ? 
The proper and correct translation of the sentence would be, “I cannot 
recite.” He expressed his inability because of his perturbation and 
excitement due to the ponderous nature of wahl or all those extraordinary 
experiences. 

That is, the angel pressed the Holy Prophet 
(fJ-j -uU m\ J*) so hard that it reached the limit of his power to bear it. 
If juhd is read as jahd. that is as an accusative, the meaning would be that 
the pressure reached the farthest limit of tolerance by the Holy Pro¬ 
phet J**) and if it had exceeded in a slight degree it would 

have been beyond tolerance. If read as juhd, that is, as a nominative, this 
would mean he was pressed by the angel with full force (that is, this is 
how it seemed to him), otherwise Angel JibraTl possesses such tremen¬ 
dous power that he lifted the city 1 of the people of Prophet Lut (ftA-Ji -U*) 
in the fold of a single wing. The aim, in any case, is to produce a very 
heightened effect by means of a hyperbole. 

It would thus be seen that there was something heavy and pond¬ 
erous because of which, despite belonging to the noblest tribe of Arabia, 
the Holy Prophet ((J-y u* j>l J*) expressed his inability to recite Arabic 
words. JibraTl’spressing him provided a means for facilitating the recitation 
and the Prophet (fJ ^—j ^ m\ Jy) began to recite. Shiblt and other writers 
have expressed surprise on this, saying such a thing is incomprehensible. 
This stance is far from being sound because experience shows that some¬ 
times matters are facilitated by pressing closely 2 . 

In the present case when JibraTl gripped the Prophet (^j aA* 
and light came into contact with light, then, initially, much difficulty 
was felt but when the Prophet .ai was pressed hard, the tough 

thing became smooth. 

That is, “Read in the name of your Lord.” 




Here also, as in the ba of Bi ism-i Allah, there is the famous controversy 
between Baydawt and ZamakhsharL Ba is employed either as an adjunct 
in companionship or assistance, but the sum total of both should amount 
to the same thing, meaning, “You do not have the capacity to do it on 
your own, so you should read through God the Almighty’s help.” 
Again, in place of “mI “iX, has been said, since we can neither 
visualize the Personality nor the Attributes of God the Almighty. How¬ 
ever, the Attributes are indicative of the Personality, and the Names point 
to the Attributes of God. Only through the medium of these Names can 
we seek an approach towards God, and these are the only links between 
the Creator and the created, the Primeval and the temporal, the Necessary 
and the contingent. Thus we can, if any approach is possible to an under¬ 
standing of God, seek the prop of these Names. God has therefore shown 
through the very first wahl how to invoke Him and His succour. 

The lexicographic meaning of Rabbik-a also needs elaboration. 
Who is Rabbi According to Imam Raghib, God the Almighty is the 
Being that takes another thing gradually to a stage of perfection 
for which it is fit and for which it possesses the requisite capacity. 
The real Rabb is only God and the word is exclusively applied, 
without any compounding, to Him only, since He alone is the Perfect 

l That is, Sodom and Gomorrah of the Old Testament (Genesis, J9:24*25), 2 For an 
interesting personal experience of the author, voL 1» p. 166 of the original work may 
please be seen. Ed, 
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Rabb. Lexicographically, however, everyone who fosters someone could 
be called Rabb, and, on this consideration, the word, Rabb, can be used in 
the genetive case and for mortals also. Here the use of the possessive in 
has been made to remind the Holy Prophet u* J-*} with 
what distinctive and special-most attention he was fostered and trained 
for forty years so that everyone, irrespective of whether he supported the 
false or true, was friend or foe, would be convinced the moment he saw 
him that he was about to be conferred a high status. There are many 
incidents which show that the prophets are trained in a special manner. 
Take, for instance, the example of Prophet Musa *-L*). The Pha¬ 
raoh did not desist from putting to the sword thousands of lives for fear 
lest Musa (fW-Ji should somehow survive. But it was nothing short 
of a miracle that Prophet Musa (ftiLJi *jU) was brought up under the 
patronage of this very Pharaoh, ana that very autocrat whom his mother 
so greatly feared, sent for her and gladly placed him in her lap. Then 
how did he grow up and attain manhood, reached Madyan, married, 
and finally was anointed with Prophethood; all these things have been 
mentioned at length in the Qur’an. 

As for the Holy Prophet U* &\ J->), whose coming all the earlier 
prophets prophesied one after another, and with whom the office of pro¬ 
phethood was to be ended, far more elaborate preparations had to be made. 
Thus, using the possessive <S (your) in *-£; (your Lord), it was intended 
to refer to all these matters reminding the Prophet (|*Uj *4* ii J-») that 
that very God and Lord who brought about his training was making him 
read, so that he should start reading with His name. m 

That is, He who has created all things. Here the object ' 

of khalaq-a (created) has been omitted because of its being commonly 
known and comprehended. God has not said “Created you” but “Who 
created the whole Cosmos.” This points to the fact that God is the 
Creator of accident, essences, and qualities. And, when it is He who 
has created everything, could He not create in the Holy Prophet 
((*u*j -ct* -it the ability to read? If so, then why do you say, “I do 
not have the power to read?” 

Man is created from a clot of blood. The refer- S2 
ence is to man’s original stuff which Is devoid of all apprehension. He is 
absolutely a witless clod which God has made intelligent and sensible 
by endowing it with a soul. If God has granted such capacity to a drop 
of liquid that it should develop so manv human excellences, then He 
who can endow a senseless thing with sense, can He not transform a 
sensible person into a seer or make an illiterate man read? So, after de¬ 
scribing the absolute power of God in these ayat, the Prophet J*») 

was set at ease that he should not feel upset. So far there was a mention 
of the possibility only but further on it assumed active form. ‘Clot’ was 
used to indicate utter contempt because though scholars differ about 
the seminal fluid being clean or not, they all agree about the pollution 
of the blood clot. 

That is, your God is extremely Beneficent. Its 
incidence has been brought out in the contexts under consideration. 
The attribute of beneficence has been particularly set forth here because 
there are two complementary things necessary for give and take; he who 
imparts should have the necessary assimilative capacity and the imparter 
should not stint, otherwise there can be no impartation. So in the ini¬ 
tial sentences the Holy Prophet (^Je-j -a* -it j*>) was put at ease about 
one thing, and now he "is being set easy about the other. God tells the 
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Prophet (fA-j -a' J<*) that forty years of strenuous discipline bear 
testimony to your ability, aud there is no stinting on His part too be¬ 
cause the Divine Being is extremely Munificent. There is nothing Jacking 
in His Bounty. So now nothing stands in the way of His bestowal. 
This is the argument in respect of incidence or effectuation: that God 
would not Jet the Prophet's capabilities go waste as He is the munificent 
of the munificent. ^ ^ 


Knowledge was imparted with the pen. Evidently, 
knowledge became known through the pen which is the medium there¬ 
for. That is when God has the power to teach man through a piece of 
wood (the reed), can He not impart knowledge to the Prophet 
-Li Jj-) through the agency of Jibra’U? This removes another 
big misconception. The fact • hat Jibra'il is in a way the teacher of the 
Holy Prophet (y-o y* -21 j^}, shows his precedence. The answer to this 
is provided by the word pen. For instance, Bukhari’s knowledge 
has reached us through the medium of the pen but this does not mean 
that the latter has precedence over us. Bukhari has certainly superiority 
over us because the pen in itself possesses no power, it is'the scribe’s 
hand that moves it. The angels have the same position in the court of 
God as a pen. Just as the pen is in no position to swerve from the 
wish of the writer, similarly angels dare not transgress the Divine intent. 
So the stance of Jibra’il is just like that of a pen as between the writer 
and the person addressed. 

A baby brings no knowledge along with it from the 
mother’s womb. It is God who endows it with knowledge. So if God can 
make a baby learned and intelligent, can He not do so to a grown-up 
person? All these arguments have been advanced so that the Prophet 
( r L~, -uU Jii should feel no hindrance or otherwise think it beyond 
possibility. 


^ £& j lYJJj 'ij 'x&j OS 


Then the Holy Prophet ([*J—j y* -Li 
asked to be covered with a blanket, which the people did, so that in time 
his fear subsided. This shows that, when the angel Jibra’il appeared 
in tlie cave of Hird , the Holy Prophet (y-j y* -*t> 1 felt perturbed. 

Perturbation docs not mean Diffidence 


This has led some to the misconception that the Apostie of God 
(y-.» y* ,J“*) felt misgivings. The reply to this is that we should, in 
the first instance, keep in view the site, environs and condition of the cave. 
Firstly, it was situated at a desolate place with no one around. It was 
a place where not even a bird flew, an awesome place atop the mountain. 
Then it was the dead of night when the occurrence took place because 
the Qur’an and the Hadith both clearly show that the descent of the 
Qur’an was on the laykuul-qadr. It was a pitch dark night, the last 
night of the month of Ramadan , there being neither a lamp nor any 
other luminous thing. In this awesome atmosphere the angel appeared 
all of a sudden. Then it was not necessary that the Holy Prophet 
(y-j ye -iii jy should forthwith recognize him. He knew, for instance, 
that even a high-spirited Prophet like Ibrahim (jOkJl yy could not 
identify Mlka’il, Jibra’U and other angels, despite the fact that he 
had had contact stretching over years with the angels after he had been 
graced with wahi. These angels visited him while they were proceeding 
to destroy the land of Prophet Hnd (fDkJi y*) and, on their way, came 
as guests to Prophet Ibrahim (yk-Ji Ui), This incident is narrated in 
the Qur’an as follows: 
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Hath the story of Abrah&m’s honour- * ?, . » < j>. » ^ , \ ✓ 

ed guests reached thee (O Muhammad)? ■&: $^di»2’ \ 

When they came in unto him and said: 

Peace! he answered, Peace! (and thought): 

Folk unknown (to me). Then he went 
apart unto his Housefolk so that they 
brought a fatted calf. (Qur’an 51:24-25-26} 

Prophet Ibrahim (f 04 .li V*) could not at first recongise them as is 
evident from ‘folk unknown.’ Had he recognised them why should he 
have served them with roasted mutton, since the angels do not eat, and 
why should he have further said, “Why do you eat not ?” And that is 
not all. Prophet Ibrahim (ftA-Ji * 4 ) was overcome by fear and trepida¬ 
tion. The Qur’an further has it: 




And when he saw their hands reached 
not to it, he mistrusted them and conceived 
a fear of them. They said; Fear not! Lo! 
we are sent unto the folk of Lot, 

(Qur’an 11:70} 


<.£Zh, 




In avah 74 of Hud we are told: “And when the awe departed from 
Abraham.” The point to be noted here is that the Prophet (f 04 Ji -4*) 
was in his house, amongst his family members; the time was also not that 
of the night; the angels had not appeared in fearful form but in the 
guise of handsome youngmen. Despite all this the Prophet QoLJl 4*) 
felt afraid. When, however, the angels told him not to be perturbed, 
saying they had been deputed by God and gave him the good news of 
his having a son, only then he calmed down. Similarly, when the angels 
went to Prophet Lot (f’A-Ji 4^). he also could not recognize them. 


And when the messengers came unto 
the family of Lot, He said: Lo! ye are ^ " 

folk unknown (to me). (Qur’ftn, 15:61-62) ( 

In fact, taking them to be voungmen. he became afraid due to the 
evil ways of his people: 

And when Our messengers came unto 
Lot, he was distressed. And knew not how 
to protect them. (Qur’an, 11:77) C w? 

It was only when he was put at ease by the angels that he shed off 
his anxiety. The incident has been set down in detail in the Qur’an. 
Similarly/even the Holv Prophet ( 4*3 4* 4 J-0 could not at times re¬ 
cognise Jibra’l] even after the descent of wahi and becoming used to it. 
The angel came and conversed with him and only afterwards did he 
realise who he was. 

This is borne out by the famous incident in which Jibra’l! asked 
the Apostle of God 4* 4 J-*) about faith, Islam, sincerity, and 
the Doomsday. In this case, the Holy Prophet (,. 4 * 4 4 did not 
recognize Jibra’l] when he came and conversed with him. It was only 
when he went away and the Prophet ( 4 -j 4^ 4 J-4 despatched a man 
to fetch him back that he was informed by God that the visitor was no 
else than JibraTJ. The Holy Prophet ( 4 j 4* 4 J-*) thereupon said: 
“It was Jibra’il who came to teach people their religion.” Therefore 
we learn that it is not necessary a prophet should recognise the angel 





212 


FADL AL-BARI 


Volume I 


as soon as he appears. It stands to reason that the angels being of an¬ 
other order and unfamiliar, one should be perturbed upon seeing them 
in spite of their beautiful appearance. This is borne out by many other 
incidents also. Hence there is nothing strange in the fact that the Pro¬ 
phet ([4«j ^ sitting in that desolate cave on that lonely night, 

should be confounded by the unexpected appearance of Jibra’ll, Nor 
does it show any faltering. The Holy Prophet (fA-j *sU Jii J-) had 
not ceased to be a flesh and blood person. Hence whatever happened 
to him in those peculiar circumstances was bound to upset him. Let 
one who raises the above objection imagine himself sleeping alone in a 
room and ponder how he would be flabbergasted if confronted by the 
sudden appearance of an unexpected being. 

The Incident of Shaykh Jalal al-Din Razi 

It is related of a great scholar, Shaykh Jalal al-Din Razi, that once when 
he was travelling with a caravan and rain came down, the whole caravan 
got into a cave and fell asleep. Here the Shaykh had a very strange ex¬ 
perience of meeting a jinn which naturally gave him the creeps. 

Another Illustration from Prophet Musa’s Life 

Let us see for further illustration the incident of Prophet Musa 

-.u) as narrated in the Qur’an, which was analogous to that of 
Ibrahim (fiA-Ji *-U). He was commanded to throw down his staff on 
the ground. As soon as he did so, it turned into a python. Prophet 
Musa (|OW1 *o*) was quite sure that it was the same staff which he used 
for his daily requirements, a point which had been established in ques¬ 
tion-answer, thus: “And what is that in thy right hand, O Moses? 
He said: This is my staff.” (Qur’an 20:17-18). 

Moses also knew that this was that very staff which had become a 
pylbon and had been made expressly for this very purpose that it would 
help him perform a miracle. And yet no sooner did he see it become a 
python than he turned his back to run away fear-stricken. The Qur’an 
testifies to this : 



But when he saw it writhing as it 


were a demon, he turned to flee headlong: 



(but it was said unto him): O Moses! fear 
not! Lo! the emissaries Tear not in My pre- 


And God further said: “Grasp it and 

fear not. We shall return it to its former state.” (Qur’an, 20:21) 

Exegesists say that when commanded by God to catch hold of the 
python Prophet Musa (ftA**- 11 had still a lingering fear. Therefore he 
wrapped a piece of cloth round his hand to catch hold of it although 
everyone knows that if a python comes to harm someone, the cloth can 
be of no use. All the same this precaution was inevitable for a human 
being. Thereupon God commanded Musa ((OLJI aU) to catch hold of 
it with bare hands. Then Musa ([OLJ 1 aU) thrust his hand into the 
python’s mouth. 

Shaykh Muhi al-Din ibn al-Arabi’s Elucidation 

The agitation felt by the Apostle of God (pU-j -51 has been 
explained by Shaykh Muhi al-Din ibn al-'Arabi in a novel way. He is 
of the view that abound purpose underlay it. As the Shaykh has men¬ 
tioned, when Musa ((OLJi had a confrontation with the magicians 
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of Egypt and the cords and the states thrown by them began to creep 
like serpents, Prophet Musa ^) became slightly afraid on seeing 

this, 


Then lo! their cords and their staves, 
by their magic, appeared to him as though 
they ran. And Moses conceived a fear in 
his mind* (Qur'an* 20:66-67) 

In this incident Prophet Musa 




n.*/r ri •"’•ft' 

tS — W ' 

*l*) felt a slight fear because 
when the magicians also transformed their staves and cords into snakes 
and his miracle was also of the same type, it was possible that the people 
might not be able to differentiate between it and magic, and be misled, 
thereby causing his failure; not that he felt afraid of the snakes made 
by the*magicians, In view of Musa’s qualms, God buoyed him up with 
these words: 


We said 


higher. 


Fear not! Lo! thou art the 
(Qur'an, 20:68) 




**9*4* ,A 3^. 


But this apparent fear had a profound effect on the magicians. 
They guessed that he did not look like a sorcerer because a magician 
cannot be afraid of another, knowing as he does that this is the self-same 
staff and cord the spectators having been made to think otherwise by an 
illusory effect. This point also led the magicians to hasten towards 
faith. So when Musa (f^ 1 *4*) flung his staff and it turned into a 
python, devouring all other snakes, they, one and all, immediately em¬ 
braced faith and fell into prostration, 


Then the wizards were (all) flung down 
prostrate, crying : We believe in the Lord 
of Aaron and Moses, (Qur’an* 20:70) 




. ^ , 1 S** y ? \ 


But Pharaoh did not embrace faith although Musa (ftA-Jl *4*) had 
been specially deputed for this. However, the magicians became such 
staunch believers that they did not care for Pharaoh’s threat even. 

Similarly, the Prophet (|*i-j -cU also felt embarrassed so that 

intelligent people should understand that what he was saying was not 
something concocted; he must have met with a supernatural happening. 
This is why Waraqah bin Nawfal immediately acknowledged his veracity 
and never felt any misgiving about his words having been fabricated. 

Period of Surcease of Wa hi and the Prophet’s Gloominess 

To cut a long matter short, it may be said that the main reason for 
the misgivings on this score are due to the extreme melancholy of the 
Prophet *4* ^ tjb*) after the temporary cessation in the descent of 
wahl. The angel Jibra’II would raise his spirit in these gloomy days. The 
Prophet’s psychic condition gives rise to the impression that he was falter¬ 
ing in his mission. 

Answer: It is common experience that when a person has tasted some¬ 
thing nice and is then denied this cherished thing, he feels downcast and 
frustrated. Many commit suicide in this state of mind. The very pas¬ 
sion of the Prophet (^j -uU J^>) rising to a frenzy is symptomatic of 
his excessive ardour. Jibra’U heartened the Prophet (pL-j *4* -a 1 J-») that 
he would have the revelation again ; its cessation was due to some deep 
purpose. The Prophet -si never felt any qualms about his 

mission. His so called faltering was only a momentary embarrassment. 


work 


•For detailed discussion on the subject, please see Vol. t, pp. 171-72 of the original 
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lbn Hajar has cited twelve statements in elucidating 
this sentence but all are to the effect that the Prophet -u* J*) 

was afraid of being killed. If so, what was the ground for fear? What the 
Prophet *-sU- J^) said to Hadrat Khadljah ^j) was that he 

felt he was about to lose his life due to that awesome experience; not that 
he was feeling flabbergasted. This is the most plausible explanation even 
according to Shaykh Abu al-Hasan SindhI. The object of the sentence is 
only to show the intensity of the experience. This is borne out by what 
befell even Mfisa. and Haroon l**-U) who were encouraged to go 
ahead with their mission. T^TTK^i Ajv i 

iladrat Khadljah (V* ^j) here tells the ' ^ 

Holy Prophet ^ J->) that nothing fearful will befall him. This 

shows the remarkable acumen and confidence of Hadrat Khadljah 
(V* ^j). That is why she assured the Prophet (^Juj '-oi J->) of his 

perfect safety. She was aware that he was endowed with such powers 
that they would lead him to extraordinary achievements. Therefore he 
should not feel gloomy. “UT <7 This means that if a man fails 

to fulfil a mission which he has been assigned, he would be disgraced, 
for people would say he was unworthy of the responsibility. This is 
why Hadrat Khadljah ^ ^j) said that God would not disgrace her 
husband by leaving him in the median res. Far from it, God would help 
him, even though the whole world stood up against him, as he had in 
him the highest qualities of manhood and the best of deportments. God 
never lets one who possesses sterling qualities to be disgraced, nor can his 
enemies do anything against him. c TT^n 

That is he discharges all his obligations to his 
relations. », ty- 

That is he, the Holy Prophet (pi-j -J* 1 is most 
kindly disposed towards the crippled, the old and the feeble, kal, </, 
is one who cannot bear his own burden. The purport, in short, is that 
the Prophet J->) is the helper of the destitute, 9 

The Holy Prophet ([d-j aU <*' J*») invites the poor 
and the destitute to share his earnings. If the c ( ia ) is marked with the 
vowel-point—it means that he earns things that are not there—that is, 
he has the capacity to earn what he does not possess. It is well known 
that the Holy Prophet ^ was singularly fortunate in trade. 


,UJI 


It 


dlf” “Indeed he was perfectly safe in trade.' 


li the word is luksibu then the first passive accusative is understood, 
means he distributes his earnings among the poor. 
that is the non-existent, is the second understood accusative. In some 
manuscripts the word, “fA—’’ occurs as subject, meaning that the 
Prophet (fd-j *jU ^ helps the poor earn money. That is, he not only 
earns but spends on others also. 

“The Apostle of God -i! j+) 

is hospitable and helpful to the poor in legitimate cases.” is the 

plural of “aJu” meaning misfortune or accident. The word, haqq-i , 
qualifies the nature of the misfortune; only those afflicted by misfor¬ 
tune, through no fault of their own, are helped, and not those who indulge 
in crimes and invite affliction upon themselves. 

The Holy Prophet (jd-j a*U -£>1 j*.) did not tell Hadrat Khadljah 
(i*Ai. jji ^j) anything and she cheered him up to raise his' spirit. Bukhari’s 
object is to indicate the high character of the Holy Prophet ,J*0 

Hadrat Khadljah ( ^ jji ) took 
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took him with her to Waraqah bin Nawfal, who was her first paternal 
cousin. No hadith or narration has it that the Holy Prophet 2ii J^.) 

himself requested her to take him to Waraqah, thus showing lack of 
confidence. The fact is that Hadrat Khadljah (4^* <*' ^j) took him on 
her own to an experienced man like Waraqah who, besides being a re¬ 
lative, was very well versed in the Scriptures. 

And Waraqah bin Nawi'ai 

was one who had taken to Christianity during pre-Islamic days. He 
could write in the Hebrew script. Many scholars believe that, when the 
appearance of a prophet is at hand, there appears among people at large 
an awakening and the desire to seek the truth. Waraqah bin Nawfal 
and his companion, Zayd bin ‘Arurli Nafayl, father of SaTd bin Zayd, 
one of the Ten Companions given tidings of entry into Paradise, were 
both disgusted with idolatry and heterodoxy, and set forth, by reason of 
their sound sensibility, in search of a true religion. They tried 
hard but in vain. At last Zayd came back and stuck to his belief in the 
Unity of God. He used to grasp the Ka‘bah, saying that he followed 
the mi Hat of Ibrahim. 

Waraqah, however, continued his quest. At long last he met a 
Christian anchorite who followed the correct Christian faith. So he be¬ 
came a follower of the real Christian religion. Although there had been 
genera] apocapation by that time, but some followed the real religion. 
These were the scribes* who used to write in the Hebrew script and 
their hobby was to transcribe the Gospel, taking down whatever God 
willed in the Hebrew language. 1 ,*.**.+»,* *& 

The sentence points to the advanced age of 
Waraqah bin Nawfal who was very old and almost blind. If this were so, 
it might be asked, how could he transcribe? One answer is that he was not 
totally blind but weak of sight, being old. The fact is that this occurrence 
of blindness came about later on. He used to transcribe before that took 
place. It does not mean that he was blind even when he used to trans¬ 
cribe. In sum, two salient facts about Waraqah have been indicated: his 
senility and blindness. Khadijah addressed Waraqah with the words: 

“O son of my uncle !” The Sahih Muslim has 
(O my uncle!). Nawawl has tried to reconcile both by saying that calling 
him ui-” “cousin” was in consonance with the actual facts, because 
he was actually her cousin, and she called him “uncle” reverently 

because of his old age, as is the custom in Arabia. 

Hafiz ibn Hajar has, however, pointed out that it is not proper to 
reconcile the two. The origin of the hadith shows that the hadith itself 
is one and the same but the wording of the various narrations differs. 

Hence the actual words must be one of the two: “[»* a? 1 ” and “p*”. 
Hence one of them must be chosen. A scholar of the Malikite school of 
fiqh has stated in his commentary on the Mawdhib ladunniyah that there 
had been a distortion in the text of the Muslim. The real expression was 
“r* uii” and the word ‘uji’ thereof became through the inadvertence 
of some scribe. Hafiz Ibn Hajar has reproduced the statement of a mu 
haddith containing the text o"f the dialogue between Waraqah and the Holy 
Prophet (^j <xc. 2ii in the “Book of Interpretation” in 

his Fath al-Bdrl (Vol. 12, p. 317), according to which, this dialogue ended 

*For an elucidatory note on the Hebrew language and preservation of the Qur’&nic 

text intact, please see the original work, Vol. I, pp. 174-75. 
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with: “a j" 1 Ui” “When he (Waraqah) heard what 

he (the Holy Prophet a^ -it 1 J*») had told him, he was convinced of 
its truth and acknowledged it as such." 

Here the pronoun governing the verb “heard" refers to Waraqah 
and the pronoun to which the verb “told” relates, pertains to the Holy 
Prophet (^JujaJ* J*»). The words, “was convinced” and “acknowledged 
as such,” are also meant for Waraqah, but ‘Allamah Shibli has taken 
them the other way round and availed of the opportunity of slighting the 
other scholars for saying such things that do not stand to reason, namely 
that, God forbid, the Holy Prophet -Si J*>) was dubious about his 

prophetic station, and was convinced of it only when he heard from 
Waraqah and acknowledged it as a verity. All this, however, is only a 
reflex of Shibli’s own mother wit. 

Hadrat Khadljah -at ^j) said to Waraqah : u* 1 

“Hear what your nephew has to say.” 

And Waraqah said: “i sj* L ^ ut 1 “O nephew' ! What do you 
see 7” 

The Holy Prophet (^j a^ narrated all that he had seen. 

Waraqah said ’ 


He is the same namus (repository of secrets ) <> >' 51 cryUU 

who used to bring wahl to Prophet Musa (|OLJi aJ*). Namus means one 
who shares one’s secret, and the angels share the secrets of God. He who 
shares secrets for a good intent is usually called namus ; while that who 
shares them with an evil design is called jasiis. Lexicographers, however, 
do not differentiate between them. One'who shares secrets completely is 
called namus. May be the difference lies only in common parlance, Why 
J*” hi/a Musoft Why not J*”? The former would have been 
appropriate because Waraqah was a Christian. 

Some say the Jews deny the prophethood of ‘Isa (f'UJi aJ*) whereas 
the Christians call him the Son of God instead of a Prophet, but Musa 
is acknowledged by bot h the Jews and Christians. Hence Wara¬ 
qah has mentioned the latter only. The real reason is that of all the 
Scriptures before the Qur’an, Pentateuch revealed to Musa ((O^J 1 aJ*), 
was the most comprehensive as the Qur’an affirms: “_>aj jjjJi 

“The Prophets and those who surrendered (unto 
Allah)—the reformers, the rabbis and the virtuous used to judge 
therewith.” 

The reason therefore was that this was the most comprehensive 
work at that time in respect of injunctions, and the New Testament did 
not contain many commands—it mostly comprised counsels and episodes. 
That is why Prophet ‘Isa ((OCJi *_u-) said: “O people, I have not come to 
alter the Pentateucli but to complete it.” In fact, only a few things had 
been abrogated with the advent of‘Isa a^) due to the inexorable 

needs of time, as the Qur’an testifies : 

(I come) confirming that which was 
before me of the Torah , and to make lawful 
some of that which was forbidden unto you, 

(Qur’an, 3:50) 


As for the statements of some in the Kashf al-Zunun to the effect 
that there is nothing in the Pentatench about the sclat, ’fasting, hajj, zakat 
and Resurrection, this has been due to the tampering with the text. No 
doubt, the Pentateuch contained very comprehensive injunctions. Wara¬ 
qah knew from the study of the revealed books that the last of Prophets 
a^- -*>i J^) would also get a thoroughly complete and comprehensive 
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Book which would be even more comprehensive than the Pentateuch. 
The Qur'an says : 

Say (unto them, O Muhammad): Then -A * * 3 -,c_ 

bring a scripture from the Presence of Allah •» O* 

that giveth clearer guidance than these two. «a ~ 

(Qur’an, 28:49) (— 


Waraqah consequently mentioned Prophet Musa QWJi aA*) and in 
fact there is some similarity between the Holy Prophet J^) 

and Prophet Musa a£Q because of which the prophethood of the 
former has been compared with that of the latter: 

Lo ! We have sent unto you a mes- .(< * 

senger as witness against you, even as We oj. 

sent unto Pharaoh a messenger. ^ ^ 

(Qur’ln, 73:15) f^;l n)*'/) 

The similitude lies in respect of comprehensiveness. The Pentateuch 
was comprehensive in its own day whereas the Qur’an not only com¬ 
prehends the beneficiality of all the scriptures but adds a lot more 
thereto. Hence God Almighty says about the Qur’an: “a^ that is 

the Qur’an is the guardian of all the sharVahs and comprehends all of 
them. Another point of resemblance is that just as the arch-enemy of 
Prophet Musa (|OCJi *-U), the Pharaoh, perished, so did Abu Jahl, the 
arch-enemy of the Holy Prophet (^t-j a^ & J-). 

Question: This can give rise to a whim inasmuch as Hafiz ibn Hajar has 
quoted the text of a narrative from Abu Nairn’s Da lay i l al~Nu~ 
buwwah (TheArguments for Prophethood) in which the name 
of Prophet ‘Isa *£*) occurs in place of Prophet Musa 
a^). If this be so, then all the points mentioned above 
lose their validity. 

Answer: On close scrutiny it would transpire that this incident is not 
the one occurring in the hadlth under reference but another, 
according to which Hadrat Khadijah ^ ^j) called on 
Waraqah alone. This enables us to reconcile both, because 
Hadrat Khadijah (L^ „li ^j) called on Waraqah twice—at first, 
all alone, when she narrated the event herself; then Waraqah 
mentioned Prophet ‘Isa ((■‘aWH -uu.) because she was a woman. 
There were certain points in the case of Prophet Musa a^*) 
which she could not have understood then. The second time 
she brought the Prophet ^ J-) along with her, he 

mentioned Musa (fY-Ji aA*) so that the Prophet (fJ-j a4* 
should know how momentous a thing it was because he could 
understand its subtleties. 




Having heard what the Holy Prophet aM ^ J-) had to say, 
Waraqah said : 

“I wish I were young and 
strong during the time of your Prophethood. Would to God I could live 
till the time when your people would drive you out.” jadha 1 ^ is a 
oung camel nearing adulthood. What Waraqah meant to say was : 
wish I remainedaliveandyoungtill the time when you would encounter 
all those hardships that a prophet has to face. This shows that Waraqah 
had become convinced of the Prophet’s Apostleship. All are agreed about 
Waraqah being a Believer blessed with salvation, because so long as he 
was a Christian he followed genuine and not corrupt Christianity. 
And when he heard the statement of the Holy Prophet J*0, 

he affirmed it. While expressing the wish to help him, he made a promise 
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to that effect. Some mursal narratives go so far as to say that he testified 
to the Holy Prophet *4* **>' being the same prophet who was 
prophesied by Prophet Musa ((OCJ 1 -_U). If ihis is so, then testification 
which is essential in Islam, is also there. Moreover, the Holy Prophet 
*4* J**) saw a dream in which Waraqah wore a white silken dress 

emblematic of those dwelling in Paradise. According to other narratives, 
the Apostle of God (|*i**j *4*- Jit J^) saw him by the bank of the canal in 
Paradise, The dreams seen by prophets are in fact wahl. Therefore 
Waraqah bin Nawfal was indeed a Believer blessed with salvation, 

Who First Embraced Islam ? 

It is known that the first to profess Islam amongst men was Abu 
Bakr -at ^j), among women, Hadrat Khadijah ^j), among 

children, Hadrat ‘All ibn Abi Talib ^j) and among slaves, Zayd 

and Bilal J»l No one has counted Waraqah among the first 

Believers. 

Sbaykh Muh! ai-Din ibn al-'Arabl distinguishes between a nabi 
(prophet) and rasul (messenger) as follows: A nabJ is one who receives 
wahi which is confined to his own person, but, when he is commanded 
to propagate his Faith, he becomes a rasul. He says in the Futuhat that 
iqra' was a command confined to the Holy Prophet J*>). When 

the period of intermission extending over three years was over (vide 
Imam Ahmad’s History ) or two years and a half, or six months, he was 
ordered : 


O thou enveloped in thy cloak, arise 
and warn 1 (Qur’an, 74; 1-2) 




So now the behest is to propagate and warn, The Prophet (pi** jjt 
had been thoroughly trained and seasoned for three years. At first when 
he (pJ-j ^ J^) was overcome by the heaviness of wahl, he said to the 
members of his household : “Cover me! Cover me!” The surahs named 
Muzzammil and Muddaththir are two consecutive surahs of the twenty- 
ninth section in both of which the Holy Prophet (^j * 4 * -si J->) has been 
called by the same name. Some accounts say that Quraysh tribesmen 
assembled in the Dar al-Nadwah and consulted one another as to what 
appellation should be given to him. Some suggested “soothsayer,” others a 
lunatic and still others a magician, but they could not agree on anything. 
The last appellation was ‘sorcerer.' When the Prophet 
heard this, he was overcome by sadness and enwrapped himself in clothes, 
as a man, saddened and grieved, would quite often do. Upon this God 
addressed him in these two ayat by way of clemency and caress, as the Holy 
Prophet {[4-j *4* J*>) had once done to Hadrat ‘All saying, “Rise up, 

O Abu Turab.” This was when Hadrat‘ Alt had left home in sulks and 
was lying on the unpaved floor of a mosque. 

Shah ‘Abd al-‘AzIz (*-u ^1 says that here have been described 
the conditions for and requisites to kharqaposhi —the wearing of rough 
woollen garments emblematic of derveshhood. With jfaJi u” 

apostleship was conferred upon the Holy Prophet *4* J*) and he 

became a rasul, which implies commitment to a mission. There is no 
question about his being a Believer of the period of intermission. But if 
he is called a Believer of the period from which the Prophet’s mission 
commenced, he would be regarded as the first Mu’min and Companion. 
The scholars have generally said that Waraqah had testified to the Pro¬ 
phet's apostleship before the period of Risalat while Hadrat Abu Bakr 
4 LI u ^) and others were among those who accepted Islam after its 
commencement. 
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We have said 'generally’ because there are many scholars who have 
regarded Waraqah as a Believer of this very Ummah, One of them is 
Hafiz Zayn al-Dln ‘Iraqi; the other is Shaykh Siraj al-Din Balqini, both 
of whom are the mentors of Hafiz ibn Hajar. They have not written any 
regular book on the Companions, blit, nevertheless, have mentioned 
this fact in their respective works. Those who have written specific books 
devoted to the lives of the Companions are, inter alia, Hafiz ibn Mundhir, 
Ibn Jarir Tabari, Bagbawl, Ibn Qani' and Ibn al-Sakn.'Among the latter- 
day writers on the subject whose books have reached us are, Hafiz ‘Abd 
al-Bir, the author of Al-IstVab-u ft Ma'rifat-i al-Ashab, Ibn al-Athir, 
author of 'Usd al-Ghabati ft Ma'rifati al-Sahabah and Hafiz ibn Hajar’s 
Al-Athabat-u-fi Tamylz al-Sahabah. 

All of them have counted Waraqah as the first Mu’min and a 
Companion because he not only seconded the Apostleship of the Holy 
Prophet ^ J--) but also expressed the wish to help him in his 

cause and gave a pledge for it. On this basis Waraqah has the privilege 
of being the first Mu'min and first of all Companions. Those who gene¬ 
rally do not consider him a Mu’min of this Ummah base their view on 
this that only he can be called a believer who adopted faith after the 
Prophet {^j J**) was ordered to propagate Islam and extend his 

cause publicly. Since, according to the predominant view, Waraqah 
died during the period of surcease of wahl, he cannot be counted in the 
ummah. However, those, who, credit him with this, do so on the ground 


that he amrmed Apostleship in esse when the Prophet (,*1—_? <uii 

asked Waraqah whether his people would expel! him. He could not 
imagine that a person of such high grace, so trustworthy, so truthful, 
straight of dealing and withal possessing such admirable attributes 


would be driven out by the people. So far the inhabitants of Makkah 
reposed full trust in him. They, one and all, called him true and trust¬ 
worthy. Hence he felt surprised. 


Love for Home 


A similar incident befell Hadrat Abu Bakr (*^ ^;). When he was res¬ 
trained from reciting the Qur’an and resolved to quit Makkah, he was 
taken under protection by Ibn al-Daghnah and stayed back but the people 
soon came complaining to Ibn al-Daghnah against Abu Bakr ^ ^j) 
reciting the Qur’an loudly. Abu Bakr ^>1 ^j) thereupon replied that 
he was no longer under the protection of Ibn al-Daghnah but that of 
God. Those who possess exemplary attributes of nobility are not driven 
out by people. This is why the Holy Prophet expressed 

surprise at the prognostication of Waraqah, saying: Will they turn me out? 
According to another version, the Prophet (^j ^ J*) kept silent on 

being told that his people would harass him; only when Waraqah told 
him that he would be driven off from Makkah, did the Holy Prophet 
^ speak, for love of home and hearth is something ingrained 

in men. 

Finding the Prophet ((J-j a^ <St thus lost in surprise and per¬ 
plexed, Waraqah replied in view of what he thought would be probable: 


“There is no-one who had 




come forth with a call like yours that was not treated with hostility. 
Therefore, he too would be opposed and people would harbour animus 
against him. Prophet Ibrahim a^) had to leave ‘Iraq for Syria ; 



220 


FADL AL-BSR] 


Volume 1 


Prophet Musa (fV-Ji *it) had to leave Egypt; and Prophet Lut Alt) 
had to abandon his homeland. Therefore the same would happen to 
you.” _______ 

“If I live upto those times, 1 would extend full 
support to you with all my strength. The word (jji) ( azr ) means inten¬ 
sity and power and has been used in the Qur’an in the same sense by 
Prophet Musa *-U) invoking God’s help in his mission : 

Aaron, my brother, confirm my O 6 £j 

strength with him T and let him share my 
task. (Qur'im, 20:30-32) 


rr-n-r^ 


4 >!.> 


Then Waraqah died shortly afterwards. 
j*J y” means “c-b (J” that is, it was not long afterwards that he 
died and could not get the opportunity to extend the hand of succour 
to the Holy Prophet (,A-j -a* lit There is some difference of opin¬ 

ion as to when Waraqah died. Scholars generally believe that he could 
not live upto the time when the Prophet (^t-j Alt it J,*.) called people to 
his religion. He died during the period of the intermission of wahi. 
The words *J” obviously imply that he did not survive long. Tn 

some books on siyar however it has been mentioned that he was 
alive upto the perioa of the mission and narrations to this effect have 
been quoted, so far so that it is said when Hadrat Bilal (*** u*j) used 
to be tortured and he would cry “ Ahad , Ahad ” (God is One, God is One), 
Waraqah would pass by him and say ^ -^i ^"“Verily God is One, 
verily God is One,” and used to express his regret. He could not reach the 
period of propagation and migration nor that when the Holy Prophet 
(,^“j * 1 * J->) was subjected to all kinds of hardship. In the present con¬ 
text r*J” implies the spread oflslam so that he should get the desired 

opportunity of lending support to it. But he did not live long enough to 
realise this desire. 

And “the descent” of wahi also discontinued for some 
time. Fattar means slowed down. This word occurs in the Qur'an also: 


O people of the Scripture! Now hath 
Our messenger come unto you to make 
things plain after an interval (of cessation) 
of the messengers, lest ye should lay : 
There came not unto us a messenger of 
cheer nor any Warner* (Qur’cLo, 5:19) 





Opinions differ as to the period when wahi ceased to descend. 
Narrations say that this period extended from three days to three 
years. But on closely examining them it is found that the period was 
fairly long whether six months, two years or three years. But in any 
case it was not merely three days because when after cessation, wahi 
started coming again it did not appear in constant succession but came 
intermittently, at times ceasing for a month or so as in the case^of the 
incident of ifk, that is the period of slander of Hadrat ‘Ayishah 
(V* ill 0 bj). *In spite of this it cannot be equated with intermission. 

“Intermission” also does not signify the total stoppage of all visit¬ 
ations by angel Jibra’Il. As is well known, when the Holy Prophet 
(pi-j ill J^) wanted to throw' himself down from the top of the moun¬ 
tain, Jibra’Il used to come and say: “You are truly the Apostle of God 

Alt 1)1 (jl's).” 

The reason for this interruption in wahi seems to be that during 
this period, the angel Israfil, whose function is to infuse souls, was 
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associated with the Prophet ([A-j The Qur’an is also a spirit 

as mentioned in the Qur’an itself: 


Thus have We inspired in thee 
(Muhammad) a Spirit of Our command. 

(Qur’an, 42:52) 


) ‘Cyril crt 


Just as the spirit animates our body similarly the Qur’an instils life 
into the souls. As the Qur’an was to be revealed thereafter, Israfll was 
appointed to maximise the Prophet’s receptive capacity. ,, , t ? 

That is, Ibn Shihab has something to say which has 
been a subject of discussion on ground of authority, a matter mostly of 
academic interest . 1 v-tt*. i - ra pr? 

That is, here Jabir bin ‘Abd ‘Allah Ansart 
was describing the hadith regarding the period of surcease in the com¬ 
ing of wahi. Apparently, if refers to Jabir, then the hadith will 

stop short as Jabir has not mentioned the Holy Prophet (,A-j 
himself. The subject of is not Jabir but the Holy Prophet J*») 

himself. This is why Imam Bukhari, while explaining the surah Iqra* 
in his Kitab al-Tafsir, has cited this narration on this very authority, say¬ 
ing explicitly : Indeed Jabir bin ‘Abd Allah Al-Ansari stated that the 
Holy Prophet (,J~j j>i J*.) said, and he spoke on the surcease of wahi. 

In addition, he has quoted this hadith while expounding the surah 
Al-Muddaththir , and twice in the Kitab al-Adab. Everywhere he has ex¬ 
plicitly called it unequivocal. . 

This narration has been mentioned in the exposition of ^ 
the surah al-Muddaththir where the site has been fully specified: 


(The Holy Prophet sail all dho *alaihi 
wa sal lam) said : I secluded myself in the 

cave of Hira; and after completing the days *' * 

of seclusion f came down and, when T was 
in the middle of the valley, T was accosted. 


* 9 ^ 1*0 1 9 * P fs , * r 


This is the same valley which was sometimes inundated, causing 
floods in Makkah. Once there was such a flood that people had to swim 
to the Ka‘bah to perform the tawaf (circuniambulation). During the 
Ottoman period, a dam was built to stanch the flow of the water into 
the Ka’bah. 


“Suddenly I heard a voice from Heaven.” Some 
narratives explicitly say that the Prophet (fA-j jji J*.) heard the words: 
O Muhammad.” ^ 

“When I gazed upwards, I suddenly 
saw that very angel who had come to me in the cave of Hira. He was 
sitting on a chair between the sky and the earth.” In the exposition of 
surah al-Muddaththir the Holy Prophet (^j "i 1 J*) furnished full 

details of the occurrence: 


I looked rightwards but saw nothing, I 
looked leftwards but Ididnot see anything, 
1 saw in front and could see nothing, nor 
when I looked behind ; then T raised my 
head upwards. 




^hose interested may please consult vol, l t p. 180 of the original work in Urdu* 
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When 1 saw this, I again be¬ 
came frightened. Reaching home, I asked the members of my house¬ 
hold to cover me with a blanket, saying, “Cover me! Cover me!” 

In the Kitab al-Tafsir, the hadith attributed to Yunus has the word 
“JjJ**'. This has been cited because it was in keeping with the ayah : 

1+.I b” although both mean one and the same thing. In the exposi¬ 
tion of the surah in the kitab al-Tafsir, the following additional words 
appear: Ji “Till I looked towards the earth,” 

And also the following:J* 'j-- j 
“I said cover me up and pour cold water on me; cover me up and pour 
cold water on me.” 

In the cave of Hira After the Advent of Wahi. 

Ibn Kathlr has written under the heading: that 

the Holy Prophet (^j aA* Aiil J-*) saw angel JibraTl in his real form for 
the first time during the descent of the surah al-Muddaththir. 

This gives rise to a difficulty inasmuch as there was not much inter¬ 
val between the descent of Iqrd ’ and muddaththir. The first surah 
descended in the cave of Hira while the latter descended on the way 
while coining back from there. So when did the period of intermission 
come about, although all the Ahadith establish that interruption of wahi 
took place after the advent of fqra\ and the surah Al-Muddaththir de¬ 
scended during the period of intermission? 

Misgiving Removed 

This misapprehension arises from the assumption that the Al-Mud¬ 
daththir descended upon him while returning from the cave of Hira. soon 
after the descent of the first. This is not necessary, because did the 
Prophet (pA-j -»-U J**) never go afterwards to the cave? It is written 

in the books on siyar (Biography) that he used to go to the cave for con¬ 
templation occasionally. So he did visit the cave many a time after the 
descent of Iqrd' and when coming back, the second surah “Jx," de¬ 
scended on him on the way. This resolves the difficulty. 



“O thou enveloped 

in thy cloak, arise and warn! Thy Lord magnify, thy raiment purify, 
pollution (idolatry) shun!” (Qur’an, 74:1-5) 


Dathar is a large sheet, piece of cloth or quilt that would cover 
the body from head to foot. The object of this exhortation is 
that the Prophet (,*Lj aA* *ai j*.) should not feel any consternation. His 
work is to give up all ease and comfort and inculcate fear of God in 
people and make them afraid of the bad consequences of infidelity 
and concupiscence. The time for bidding farewell to all worldly com¬ 
forts and setting about actively in the cause of God has come. Qum 
means to “rise and gird up one’s loins,” Indhdr is not warning or threaten¬ 
ing in absolute sense, but making people afraid ofthe impending doom as 
a consequence of evil-doing. The Prophet a 4* -ii was as much 
a Warner as a giver of good tidings. Here only admonition has been 
resorted to because all the people were then infidels and there were none 
who could be given glad tidings. <-£>; j” Here the word does not merely 
mean the saying of “Allahu Akbar ” (Allah is Great) because the object of 
the verb kabbir has been indicated. Therefore it would not be proper to 
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take it in its literal sense because whenever it signifies the pronounce¬ 
ment “God is Great,” the object is not indicated. What is meant is that 
the Prophet *sU *t\ J*>) should proclaim the Greatness of God by 
word of mouth, act and openly calling to Allah. “jfi tfl” in¬ 
clude both these things: that the Prophet -iii J*-) should not 

only exalt God but inculcate others also to do so. This is the meaning 
which the salaf too have derived from the expression. Some have taken 
it to be takblr-i-tahrtmah, that is saying “God is Great” during prayer 
(salat). I would say that this is but a part of the general reverence 
we accord to God the Almighty. Hence the general meaning is prefer¬ 
able inasmuch as it suits the intended admonition. One has fear of an¬ 
other only when one has regard for his greatness. Man would fear the 
lion only when he knows beforehand that it is a powerful animal. If he 
mistakes a lion for an ox on a very dark night, then, since he has taken 
the lion for an ox, he has no fear; but, if he mistakes the ox for the 
lion, he will be afraid of the ox. This shows that to be afraid of a thing 
depends on the absence or presence of prowess. When, therefore, warn¬ 
ing was inculcated through the word, indhar , that thing was also ordered 
upon which fear depends, that is the expression of the Greatness of God. 

“Keep your clothes clean.” But this translation is inappropriate 
because, God forbid, would the Prophet wear unclean clothes? 

Prophet Musa *-U) was commanded to take off his shoes because 
they were made of untanned leather. How can it be assumed that a 
person with unclean clothes would receive wahll Some exegesists have 
taken thiya'b to be the ‘self.* The implication would then be that the 
inward clothes—the anima or soul—should be kept clean from all pollu¬ 
ting elements. The word thiyab or clothes is here used only to suggest 
that a person is of clean habits and has a good demeanor every way. If 
we say a person has clean hands, it means he is not tainted and bears 
good character. Similarly it is intended here to show that a clean person 
should be clean in his ways and habits though physical cleanliness is not 
ruled out. Thus, at first, command was given with respect to indhar, 
then with regard to reverence, and finally, inward and outward clean¬ 
liness. This is so because only the clean one has the privilege of God’s 
compassion. Proof for this is furnished by an exhortation of the Prophet 
tp) to this effect: 


Keep your courtyards tidy. 




When jurists enjoin maintenance of cleanliness in one’s house, 
then no doubt this should be attended to assiduously. Similarly if the 
cleanliness of garments has been enjoined, then the purity of the mind 
should have prime importance. It is true, dress does not denote the soul 
but it can be said that if the cleanliness of garments has been ordered, 
this should ipso facto imply cleanliness of mind. Bukhari 

has interpreted it as continuing to avoid idol-worship. It stands proved 
that the Prophet (^j never practised idol-worship. Therefore 

interpretation in the sense of giving up idol-worship would not be cor¬ 
rect. But to my mind this view is only passable but another one has 
precedence inasmuch as it is more plausible. This is that the word rujz 
is in the sense of rijz (punishment), so that the Prophet (^-j *4* 
is enjoined not to do anything which is liable to Divine punishment. 
Or rijz means keeping everything clean. Hence the command of indhar 
is there no doubt but this can be achieved only if God’s reverence abides 
in one’s heart and has a dominating effect. Ghazall illustrates this with 
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an example saying if someone tells us not to eat a thing because it con¬ 
tains poison and himself begins to eat it, then who would listen to what 
he says? The same is the case with the mundhir or warner. It is only 
when one’s heart is full of Divine Greatness and is free from all pollution 
that he can act as a Warner. How excellent is this Divine system, how 
admirable the procedure! w 

Thereafter wahi began to pour in quick succession. 

Fahami al-wahi means that wahi waxed hot. When anything 
starts coming with profusion on a spur and with full intensity, we say it 
is at a white-heat. This is the real sense of it which is the opposite of 
the frigidity pertaining to the stoppage of wahi. The metaphor ‘hot’ 
shows that wahi began to come in abundance, the word (ataba ‘ showing 
that there was no further interruption worth the name. The word means 
that the wahi began to come uninterruptedly in great profusion. 

Which Ayah Descended First ? 

This hadith also resolves another controversial matter: which ayah 
of the Qur’an descended first? The general view is that this consisted 
of the initial verses of the surah Iqra' up to J” (lamya‘lam). The 
present hadith cited by Bukhari establishes this. Some believe that the 
surah Al-Muddaththir came first. Their argument is based on the follow¬ 
ing hadith quoted by Jabir details whereof appear in the Kitab al-Tafsir. 
He says on Yahya bin Kathir’s authority : 


Yahya jbn Kathir narrates: *‘1 asked 
Abu Salamah as to which portion of the 
Qur’an was the first to descend. He said : 
The one that says : O thou enwrapped in 
the blanket.” When I said again that 1 had 
been told that the first to descend was : 
‘Recite in the name of your Lord who 
created...' Thereupon he replied : ‘I bad 
asked Jabir bin ‘Abd Allah the same ques¬ 
tion and he replied : ‘‘O thou enwrapped 
in the blanket.” I said to him I have been 
told that the first to descend was Iqra’. He 
said he would tell me only what he. the Holy 
Prophet {satlalldho 'alaihi wa sal lam) had 
said. 


%\& 4 \ tis asi 

list 


It would be apparent from this that the surah al-Muddaththir came 
first according to Jabir who supported his statement by the words of the 
Prophet (^j aA£_-li himself. These appear to clash with the hadith 
due to Hadrat ‘Ayishah, ^ ^j). Shaykh Jalal al-Dln Al-SuyutI has 
given five arguments in support of al-Muddaththir in Al-lttiqan. Only 
two of those are worth quoting here (in his own words): 


(One of the answers) is that the ques¬ 
tion was about the descent of a complete 
surah. The reply is that the complete surah 
al-Muddaihihir descended before the first 
part of the complete surah Iqra*. Therefore 
this was the first surah to appear. 





To my mind the correct answer depends upon proving that al- 
Muddaththir appeared in lull before. Although it stands proved that 
iqra ' descended in full earlier because the incident of Abu Jahl in which 
its last portion descended occurred later. But I have hitherto no proof 
of the fact that al-Muddaththir appeared in full despite the fact that its 
tenor shows that this was so. 
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To quote Jala I al-Dln al-Suyutl again r 
The second argument is that what 
Hadrat J&bir (radi atldho *anho) meant is 
precedence in point of appearance after the 
intermission of wahl, and not precedence in 
the absolute sense. 




This argument is open to the objection that it is against the con¬ 
text of Hadrat Jabir’s statement, it was in reply to a problem put before 
him by a pupil of his that he said: “I would only tell what the Holy Prophet 
(pi-j -u* dil has told me,” He does not say that surah Iqra ’ had 
absolute precedence over al-Muddaththir and by saying that AI-Afuddath- 
thir descended first, he means after the period of interims sion. Had this 
been in Jabir’s mind, he would not have refuted his pupil’s objection but 
reconciied the two narrations. 

On this basis many exegesists have come out with the view that 
this is Jabir’s own interpretation which cannot have precedence over the 
statement of Hadrat ‘A'yishah at ^j) as KirmanT quoted by Hafiz 

says : “Ctlu aJjjL, jJ.* ■ L= et jj ^ ■* *jithat is, 

the word, muddaththir , occurring in Jabir’s hadlth is his own ijtihad and 
not a factual report of the Holy Prophet’s words, and his ijtihad cannot 
be considered more reliable than Hadrat ‘Ay’ishah’s statement. I, for 
one, fail to understand how Jabir’s statement can be called ijtihad in 
spite of the fact that he expressly calls it a statement of the Prophet 
*4* ^ J-0. One version has it: -S' J- -a 1 J_*-; J 1 * 

u»jJf SjJ “The Prophet (jJ-j *4* -SI said, and he spoke about the 
stoppage of wahl/' 

In another text the words are: «>i Jj-j Hi Ml” 

“I have not spoken to you except what the Prophet (^i-j *4* ^ J^) nar¬ 
rated to us.” 

And still in another text the words are: Jj-j u Mi VI 

*4* “I have not intimated to you except what the Prophet 

(pi-j spoke.” 

One more version has it: “|J—j jji “I heard the 

Prophet jii j^.) say.” 

All these Ahadlth have been narrated by Bukhari. Tn the presence 
of all these categorical statements how can we call Jabir’s statement 
ijtihadl Moreover, it is but an incident and ijtihad has nothing to do 
with it. When we consider the wording of the various versions, we find 
that the incident of the cave of Hira was also present in Jabir’s mind 
and he too knew in a cursory manner that some wahl had descended in 
the very beginning so that Bukhari has mentioned the statement of Jabir 
in the book ‘On the Beginning of Creation’, in the Chapter on angels, 
in these words: “i>» 4 ^3 ^ -aI Jj-j y ^T” “Indeed 

he heard the prophet say : “Then wahl ceased to descend on me.” 
Similarly he has said in the Kitdb al-Adab, in the chapter on J 1 £j” 
“tL-J 1 “Raising of the eyes towards the sky”, thus: “Indeed I heard 
then the Prophet (,d-j u* J*,) say: ‘then wahl ceased.’ The word, 
thumma, meaning “then” clearly shows that he had an earlier event in 
mind, otherwise, wherefore would thumma come, and what incident or 
event would it relate to? Again, the words by Hadrat Jabir ^ ^ j) 
Ir* (Jt-j *4* ^ Jj-j ” “I ’heard the Prophet 

(rJ-j *sU Jii Jrf) say and he spoke on the intermission of wahl" or y *31 ” 
4 dj" ,J * 1 d>-j “Indeed I heard the Prophet 

*4*- J*®) say: ’the wahl ceased to come to me,” argue in favour of 

the fact that Jabir knew somewhat about the earlier descent of wahl , as 
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the phrase, “intermission of wahi,' clearly shows that wahi had once al¬ 
ready descended upon the Holy Prophet (-4-j -at J-*). Furthermore, 
the words occurring in the narration: “So an angel came to me in the 
cave of Hira ,” clearly spell out the fact that Jabir knew cursorily about 
the occurrence in Hira , as also that angel Jibra’il had once visited the 
place although we do not maintain that Jabir knew fully that the earlier 
verses of the Surah Al-'Alaq had descended in the cave at the very 
outset. 

Considering all the channels through which this narration came, 
to call this an ijtihad of Hadrat Jabir and maintaining that he was quite 
unaware of the earlier incident, would be highly improbable. Hence, 
in all fairness, this narration should be taken to mean that when wahi 
started again, Surah Al-Muddaththir was the first to descend. As has 
been said in the Hadith that just as Prophet Nub (jOL-Ji was the first of 
prophets, that is, in the reconstituted world, similarly in the recommen¬ 
ced wahi Al-Muddaththir was the first ayah to descend. As to Jabir’s 
reply to Abu Salamah that he was quoting what the Holy Prophet 
-Oc J*) had told him, it is not a rebuttal of what he said but me¬ 
rely a statement of fact: he had but reported what he had received in 
detail from the Prophet *-U j>i J*). He had laid everything before 
him and it was for him to draw the conclusion. 

Descent of Surah A l-Fdtihah 

The Fath al-Bdri quotes a mursai hadith to the effect that the first 
surah to descend was Al-Fatihah. This idea appeals to me It strikes me 
as if surah Al-Fatihah descended in t the same session as Al-'Alaq, since 
‘Ubayd bin 'Umayd’s narrative has “fjSi tiL” madhd aqra'o ” also. Thus it 
seems that the Holy Prophet u* *>' J-») was first asked to recite, and 
apparently the five verses of Iqra at first appeared. Then when the Pro¬ 
phet (pi-j -Ii 1 J-») asked “U' “What shall I recite ?” JibraTl 

Amin said: >1 J' vj uU^pt <si *-j” “In the name 

of Allah, Who is Excessively Compassionate, Extremely Merciful Praise 
be to Allah, Lord of worlds, the Beneficent, the Merciful...” 

In some texts “I seek refuge with Allah” also figures. 

Now it is a fact that at no time was Islam without the surah Fdtihah 
nor was so the ritual prayer. Although this hadith is of the mursai type 
and does not come up to the standard of the two authentic compilations 
of Ahddith, Sahih Bukhari and Sahih Muslim, still its isnads are not be¬ 
low those of a hasan hadith. Since it has been narrated by Hafiz ibn 
Hajar, it harmonizes with the demand of ratiocination and logical 
sequence. 

The Surah Al-Fatihah : Epitome of the Qur’an 

This is so because the surah Al-Fatihah possesses a glorious posi¬ 
tion and importance all its own. One of its appellations is the Umm al- 
Qur'dn (Spring-head of the Qur’an). The literal meaning of Umm is 
origin, that is a thing or object out of which another comes forth. Thus 
the seed is the origin of the plant. The ensign of an army is also called 
the Umm, as the whole army is under its sway. Likewise, a mother is 
called umm because it is in her womb that the child has its birth. Thus 
Fdtihah is the fountain-head of the Qur’&n and its relation to the Qur’an 
is the same as that of the seed to the plant. It is the embryonic form of 
the Qur’an—the basic text of which the Qur’an is the detailed exposit¬ 
ion. In the Hadith it has been called the sum total of the Qur’an. This 
means that the surah is the quintessence of the different categories of 
knowledge contained in it. 
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In mystic terminology, man though a microcosm, that is, the uni¬ 
verse in the miniature, is still a resume of all that is in the world. 
Similarly, the surah Fatihah though just a very small part of the Qur’an, 
is so great, so momentous, so pregnant with meaning that it is the precis of 
all that the Qur’an is about: the unity of God-head, the ethics enjoined 
upon mankind, the principle that our acts on earth are requited, the 
Attributes of God the Almighty, the fact that there are other worlds be¬ 
yond ours and so on. It can therefore be called the Qur’an al-Saghlr 
(the Qur’an in Miniature). This is why its recitation in every rafcit of 
the prayers has been deemed obligatory, so that the epitome of the 
Qur'an may be recited within the compass of a few words. In sum, 
therefore, surah Al-Fatihah has the position of the text, seed, and found¬ 
ation of the Qur’an; and the rest of the Qur’an is like an edifice that 
has been constructed on its base: It may concurrently be regarded as 
its exegesis or the plant that has burgeoned forth from the germ contained 
in surah Fatihah. 

The natural order necessitates that the text, the substance and the 
basic idea should precede. This very order has been followed in the 
arrangement of the Qur’an, placing the surah Al-Fatihah at the head. 
If it is given this primary position in point of revelation as well, it 
should be in the fitness of'things so that its form and tenor may be ap¬ 
posite and the order of revelation may also be logical and rational. 

With this the concord between the narration relating to “f/i” 
(iqra') becomes clear. That is, the earlier parts of “I/'” were revealed 
in the cave of Him. Probably the Fatihah too descended in this very 
session consecutively, because “lyi” contains the imperative for which 
there must be something to be complied with—which is logically the 
matter to be read. This was the surah Fatihah l . 

This point argues for the fact that angel Jibra’tl said: “In the 
Name of God, the Merciful, the Compassionate. Praise be to Him who 
is the Lord of the worlds.” Thus the first part of the surah al-Alaq ap¬ 
peared as a prelude to surah Al-Fatihah and then, simultaneously, as the 
text that should logically follow, poured forth the great and magnificent 
surah Al-Fatihah, epitome and summation of the Qur’an. 

According to general consensus at no time has Islam been without 
prayer. And it has yet to be proved that prayer can be said without the 
Surah al-Fatihah. These facts demand that this surah should have des¬ 
cended in the initial period of apostleship, followed by a period of inter¬ 
mission. The first ayah to descend upon the Holy Prophet {,^-j J* 1 

after intermission was Surah Al-Muddaththir. Thus the precedence of 
fqra ’ is a matter of fact and its primacy absolute, while that of Surah Al- 
Fatihah derives from the fact that it either descended during the same 
session (and for this reason is called the first to descend) or because it 
descended to meet the command of Iqra' so that there should be some¬ 
thing to recite, and this was the first requisite material for the purpose. 
The precedence of Al-Muddaththir lies in the fact that it was the first 
instance of the recommenced wahi , that is, it was the first wahl to appear 
after intermission. ^ 

Bukhari is in the habit of presenting collateral 
corroboration especially when some misgiving arises. Here the words 
“I felt fear of life “ Lr —u have led some to the verge of denying 

the Hadlth itself. Imam Bukhari brings forth collateral confirmation 
here. This is of two types: complete and incomplete. The first is reporting 

*For detailed discussion please see vol. I, p. 185, of the original work. 
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of different persons from one and the same authority. The second is that 
in which this process takes place in upper and not the lower or later stages. 
Here the reference is to Yahya who has reported from Layth in common 
with ‘Abd AI-Rahman. ‘ 

From these words it appears that the coinci- 
dence in reporting is with a pupil of Zuhii named ‘Uqayl. This means 
that just as ‘Uqayl has narrated on Zuhri’s authority so has Hilal bin 
Radad. This is an instance of complete convergence in report. 


Imam Bukhari (v* *»i *—j) wishes to point 




out through these additional words that the subject-matter and not the 
words are of main import in convergent reporting, and slight changes 
in words do not matter. In one text the expression is “•■>)>» and in 

other *-*•.>”. The meaning of the first is that the heart of the Holy 

Prophet (|d-» J-*,) was trembling because of the awe of the com¬ 

mencement of wahi. In another text the word ‘ W’ bawadiru instead 
of ( fu'ad ) has been employed. It is the plural of “•jjl}’’ ( bddirah ), 

the flesh between the neck and the shoulder which begins to tremble in 
fear. Whichever part of the body might have been referred to, the heart 
or the subject-matter is identical. Yunus and Ma'mar have been 
pointed out as two more collateral reporters. With these we have in all 
four pupils of ZuhrL The only difference between them is that ‘Uqayl 
and Hilal report similarly, whilst Yunus and Ma‘mar have used the 
word bawadiruhu instead of ( fawdduhu ). All these convergent 

reporters refer back to Hadrat ‘A’yishah (V* 

Concord between the hadlth and its Heading 

The above hadlth which has been discussed in some detail shows 
that at first the Holy Prophet (jd-j -»-U dit was prepared for receiving 
wahi by means of true dreams. This was followed by fondness for sec¬ 
lusion so that he began to retire in the cave of Bird. All these form 
the preliminaries of wahi. This hadlth reported by Hadrat ‘Ayishah 
etches out in detail the commencement of wahi. There, it is intended 
to establish the awesomeness and infallibility of wahi alongwith its ap¬ 
parent aspect. The hadlth due to Hadrat ‘A’yishah furnishes proof for 
this also, because the majesty of wahi made it hard for the Prophet 
(jd-j *-U 4^1 to bear it. If wahi were not such a momentous thing, 
the Holy Prophet (fd-j J**) would not have been so greatly distress¬ 

ed by its intermission. The pleasure and majesty of God’s speech 
stimulated the Prophet’s eagerness to the utmost, ft is but natural that 
when a person gets some boon, he feels a great longing for its endu¬ 
rance and perpetuity. 

Final Remarks 

This incident brings home to us the striking personality of Ummul 
Mu’minTn Hadrat Khadijah ^j) who possessed qualities of rare 

order. She had inherited noble qualities which marked her out from other 
members of her sex. 


Other noteworthy points are; (l)_The surah fqra ’ was the first to be 
revealed. (2)The statement of Hadrat‘Ay’ishah establishes the 

fact that the dreams of the Prophet (|d-j <uU 4i>i J*?) were in the nature of 
wahi. (3) While going out on a journey, it would be advisable to take some 
provisions with us wnich is not against trust in God. (4) Noble qualities 
prove a shield against calamities. (5)The more excellent qualities a person 
has the more we can expect him to fare well both here and Hereafter. 
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4. It was narrated to us by Mus3t bio 
Ismail who said that it was conveyed to 
him by Abu ‘Awanah on the authority of 
Musa bin Abi ‘Ay ishah, who said that (the 
hadilh) was narrated to him by : 

If Said bin Jubayr who heard it from 
Ibn ‘Abbas ( raiiattdho 'anho) as an exposi- 
tion of the ayah : Move not thy tongue to 
memorize the wahl hastily* 1 * Abbas said : 
‘'The Apostle of God (sallallaho 'alaihi \va 
sallam) laid great stress on the descent of waffi 
and often used to move his lips to memorize 
the reve’ation/* He said to Said: “I will 
show unto you how his lips used to move by 
moving my own lips.** And said Said 
(to Musa): “I will (now) show unto 
you as l saw ‘Abb&s moving his lips* 
So he moved his lips that way. Tbn 
'Abbas then added : “Thereupon God the 
Almighty sent forth this ayah: "Move not 
thy tongue to memorize the wahl hastily* 
Lo! upon Us (resteth) the putting together 
thereof and the reading thereof, 2 that is God 
Almighty would ensconce it in the heart of 
the Prophet (sallallaho 1 a!at hi wasaHam) and 
enable him to recite it. Then this inco I ca¬ 
tion by Allah that “When We have read 
it* follow thou the reading/ 1 means: ‘Listen 
to it and be silent, inasmuch as the expla¬ 
nation thereof rests upon Us* as also making 
you recite it. 1 After that, whenever Jibra’il 
came and recited the Qur’an, the Prophet 
of God (sailalldho * alaihi wa saltam) would 
keep listening to him quietly and when he 
went away, he used to recite it just like 
Jibra’il {'alaihi af-saldm )• 


&&0 ttSl&V&s&'&SZ ■» 

3Aii ays £.« 

a ssi^s^'ss* sifjawsi 


Here, Sa‘id bin Jubayr (*** [$ reporting the exposition by the 

prime exegesist, Ibn Abbas-i>i ^j), of thed_gn/i, “Move not thy tongue 
to memorize the wahl hastily.” 

Ibn ‘Abbas -u 1 w Ai) has been bestowed the exalted status of Prime 
Exegesist due to the fact that he was clasped to his breast by the Holy 
Prophet (pi-j a-U .j>i J*») and blessed with the prayer : 


God the Almighty! Grant Ibn ‘Abbas 
knowledge of the Book* 




This is why whatever statement is proved to have emanated from 
Hadrat Ibn ‘Abbas -ii' ^j) enjoys precedence over that of others. The 
Hoiy Prophet (^j -_u j>i has been directed in this ayah not to me¬ 
morize quickly, as he used to move his lips fast to memorize the revela¬ 
tion. Thereupon this ayah came saying that the Qur’an was God’s own 
Speech and the fulfilment of the object for which it was revealed was 
God’s own responsibility. Hence the Prophet ^ ^ ti^) was directed 
to listen to the wahl with full ease and composure and not to worry about 

retaiD Ha S drat Ibn ‘Abbas ‘‘SrMW 

says further that the descent of wahl caused great distress to the 
Prophet (fU-j -il J*o). The word “gJU" is derived from 


l Surah Al-Qiy&mah (LXXV), verse 16. 2 1bid, verse 16-17. 
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meaning undergoing hardship to acquire something. Howmuchsoever 
ardour is shown in respect of conversation with and praise of the be¬ 
loved, it is too small. This is why the Prophet -Li J*,) would go 

on reciting with JibraTl and at the same time try to understand. It was 
really hard to get along with Jibra’Il because his means of articulation 
was that of an angel which the human organs of speech can never vie 
with. Hence he had perforce to exert himself to memorize which caused 
all the more strain. The Holy Prophet ( r i~j -si* -li was confronted all 
at once with several factors demanding severe exertion and causing a high 
degree of physical and mental strain: the intensity of wahl, memori¬ 
zation, physical movement of thelips, and reflecting upon the significance 
of what had been revealed. All these physical and mental exertions had 
to be sustained at one and the same time. . 

The Holy Prophet (pi-j ^ J*) often used to 


Here means “Ujj 


move his lips 
‘extensively.’ Some texts have this version 
used to move his tongue and the lips,” 


which is often used to mean 
‘ajuLi j ajuj olf” ‘‘He 


Hadrat Ibn 'Abbas (~ « SBSRJBOTaR 

told Sa‘id that he would demonstrate as to how the Holy Prophet 

*4* «*>! used to move his lips. Here the question arises : How 
could Ibn ‘Abbas ^j ) have seen the Prophet (f*i —j *4* -i' J^) move 

his lips, as he was born ten years after the commencement of Prophet- 
hood and this matter related to a time much earlier? There are two 
possibilities: either Ibn ‘Abbas had heard it from some Companion or 
the Holy Prophet *4 * -i 1 might have himself related this to him. 

Hafiz Ibn Hajar has reported the matter on the authority of the 
Musmd of Abi Eia’ud TiyalisI who explicitly states that the Holy Pro¬ 
phet *4*- -i 1 J-®) himself demonstrated to his cousin how he used to 
move his lips. This makes it a mutiasil type of authentic hadlth , and 
even if not so, mursal hadlth of a Companion is acceptable according 
to the Sunnites inasmuch as all the Companions are acknowledged just. 
Ibn ‘Abbas tells Sa‘id he would show him how the Holy Prophet 

*4* -it J*®) used to move his lips, and Sa‘Td bin Jubayr in turn de¬ 
monstrates how he saw Ibn ‘Abbas mimic the movement of the 
Holy Prophet’s lips. The only point is that Ibn ‘Abbas had never seen 
the Prophet *4^ -it J*>) moving his lips because this ayah is from 
Ai-Qiyamah with is unanimously considered Meccan and Ibn ‘Abbas was 
born only three years before Migration. Hence there is no question of 
seeing the Prophet ((*W -dU J*>) at the time the ayah descended. But 
Sa‘Td ibn Jubayr is only mentioning Ibn ‘Abbas's demonstration of the 
act. 

Hafiz Ibn Hajar says that the very fact of Bukhari’s including this 
hadlth in the Book of Commencement of wahl shows that these verses 
of Al-Qiydmah belong to an early stage in the descent of wahl. Hence 
Ibn ‘Abbas dees not say that he personally saw the Holy Prophet 
((4-j *4*- -it J**) move his lips, whilst Sa‘1d bin Jubayr is just pointing out 
how he saw Ibn ‘Abbas move his lips. Tabari, however, has reproduced 
Ibn ‘Abbas’s statement through Shu‘abi to the effect that he had seen 
the Holy Prophet -LI j,*) move his lips. If so, it is no longer 

necessary to regard this incident as belonging to the earliest period of 
wahl. Ibn‘Abbas might have heard the exposition of these verses of 
surah Al-Qiydmah from the Holy Prophet *4* -it J-») who demons¬ 
trated it by the movement of the lips. Thus Ibn ‘Abbas demonstrated 
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the movement of the lips while narrating it and Ibn Jubayr similarly 
demonstrated before his pupils. This is why this hadlth has been called 
the «” “Continuous with the movement of the lips.” 


11 relates gSS'UMHf&l 

to the ayat 16-19 of Surah LXXV (Al-Qiyamah: Resurrection.) God re¬ 
vealed an ayah to the Holy Prophet (pJ-j *-U <i>i J*) directing him not to 
move his lips to hasten in memorizing the Qur’an. “It is for Us”, says God, 
“to oversee its putting together in your mind and to continue its 
recital by you. So when We recite the Qur’an (through the angel), 
you should be wholly attentive to this recital. When JibraTl brings the 
Qur’an from Us, you should go on reading it, spurred by the enthusiasm to 
memorize and learn it quickly lest Jibra’II should go away before the wahl 
has been fully retained. This causes you double exertion. As long as you 
repeat the first word, the second cannot be heard, and difficulty is felt in 
comprehending also. Hence there is no need of reading and moving your 
tongue at the time the revelation comes. You should become all atten¬ 
tion and hear. You need not worry how you will be able to read it and 
thereafter recite it before others if you are unable to memorize it. It is 
for Us to collect each and every word in your heart and to enable you 
to recite. You should keep quiet when JibraTl recites on Our behalf 
and not even repeat a single word.” 


After 


this exhortation, the Holy Prophet (J-j *4* *31 used to listen very 
carefully what JibraTl said, and used to recite it just like the angel. 1 
A Miracle 


That the Apostle of God ((4-3 *3' should listen to the text 

of the wahi made to descend upon him through the agency of JibraTl 
and then repeat it word for word without the slightest change in the in¬ 
flections or diacritical marks as also explaining it, is indeed a miracle. 
This is a slight token in this very world of what has been said in : 
“>Tj fji U oLjVi j-V “On that day man is told the tale of that which 
he hath sent before and left behind.” (Qur’an, 75-13) In plain words it 
means that man would be apprised of all his good or bad acts fore and 
aft. This ayah precedes the one in the same surah pertaining to the 
direction given by God to the Holy Prophet (fA-j J*>) not to move 

his lips. Its implication is that if God is competent to preserve the text 
of the wahi word for word in the mind of the Prophet 
without the least discrepancy whatsoever, after the angel departs, does 
it not lie within his power to bring forth all deeds of man before and 
after, some of which he might have even forgotten, all in a sheaf at one 
single moment, laying these before them and remind them thereof, and 
similarly, to collect the scattered bits of their bones from all places, 
reassemble them, and make them flesh and blood once again? 

Correlation of the Ayat 

A discussion of coherence between different ayat relates to exposi¬ 
tion. But since exegesists have raised the point of coherence of ayah 
19 of surah Al-Qiyamah with other parts of the sHrah , we touch the 
matter briefly. Apparently this ayah has no connexion with the portions 

‘A detailed discussion of Ha^rat Ibn 'Abbas’s statement is given in the Fadlal-Barl 
(Urdu), vol. 1, pp. 189-90. 
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before and after, and it is hard to explain it in point of coherence be¬ 
cause in view of the occasion for its revelation mentioned by Ibn ‘Abbas, 
based upon authentic report, it has no relation with the ayat preceding 
and following which speak of Resurrection. In between we have an ayah 
relating to a topical matter. 

Imam Fakhr al-Dln RazI has argued that no contextual relevance 
is needed here. It is as if a teacher, a lecturer, or a sermonizer sensing 
something that requires admonition, has come down with one by way 
of parenthesis and goes ahead with his oration. This admonition will 
definitely be an interpolation which has nothing to do with what has 
gone before or will come afterwards. Nor is it against the principles of 
eloquence and rhetoric. In the ayah preceding this one the conditions 
that will obtain on the Day of Judgment are being described : 


He asketh: When will be this Day o 
Resurrection? But when sight is confound*- 
ed, and the moon is eclipsed, and sun and 
moon are united, on that day man will cry: 

Whither to flee? Alas! No refuge! Unto thy 
Lord is the recourse that day. 

On that day man is told the tale of 
that which he hath sent before and left 
behind. Ob, but man is a telling witness 
against himself: although he tenders his 
excuses. (Qur’an, 75:6-15) 

This in a way correlates the different parts. Others say that the 
Prophet ^ 4&i J~>) continued moving his tongue upto “vpu.” 
(Ma'adhlrahU) and felt wearisome. This caused disturbance in the recita¬ 
tion of the Qur’an. Hence he was admonished. This would be true if the 


<£«¥>o 


Prophet .u* Jii was actually moving his lips at that time. 
Correlation of different parts of Al-Qiyamah : Qafal’s Explanation : 

Qafal’s explanation relates to the hasty reading of A l mal Namahs 
(scrolls of deeds) by sinners and God's telling them not to do so as it is 
He who has collected their doings and will read them out so that they 
can check up and acknowledge theircommission. Punishment would then 
be made accordingly. This explanation goes against the occasion for the 
revelation of the ayah mentioned by the Sahih Bukhari and Sahih Muslim. 


Ibn Kathir’s View 


A similar explanation has been given by Ibn KathTr. He says that 
it is a consistent method of the Qur’an that the Kitab al-A'marof all 
persons is mentioned along with the Kitab al-Ahkdm so that everyone 
should be convinced of God’s justice on the Doomsday. This has been 
done in the present ayah also. Hence its different parts fall into order. 1 
Mawlana Anwar Shah’s Comment 

Mawlana Anwar Shah’s explanation is ingenious: that the ayah 
has a primary and secondary meaning. The Prophet (f4-j ■yu *li used 
to talk of the Doomsday ana his detractors would ask him odd questions, 
driving him to give an answer by himself. God has checked the Prophet 
(*i-j -Oc jai J*.) from doing so. This is its primary intent which connects 
the preceding and following parts of the ayah , That of Ibn ‘Abbas is the 
secondary one according to which interrelation between the different 
parts is unnecessary. 

*For full elucidation of the subject, please refer to the original work, vol. 1, pp. 
191-95. 
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Our own explanation brings in the principles of coordination. 
Keeping these in view we might say that the collection of different parts 
of revelation in the Prophet’s mind provides an analogy for assembling 
scattered particles of dead bodies to resuscitate them on the Doomsday. 
If one is possible despite all hardships, the other too is perfectly pos¬ 
sible. 

Relevance of this Hadlth to the Heading 

The hadith has a vital relation with the heading. It is God Himself 
and not a human being who is responsible for the collection, recitation 
and exposition of the meaning and purpose of the Qur’an. This shows 
the great importance of the revelation because nothing can be more 
reliable and authoritative than it. 


5. We have been told by ‘AbdSn 
who said he was told by ‘Abd Allah bin 
Mubarak on the authority of Yunus via 
Zuhri ; through another transmissiona! 
chain : Bishr bin Muhammad told us he 
was told by ‘Abd Allih bin Muba.rak who 
was informed by Yunus and Ma'mar, the 
latter with different wording, from Zuhri : 
I was told by ‘Ubayd Allah bin ‘Abd 
Allah that he heard. 

-¥■ fbn ‘Abbas (radialldho ‘anho) say: 

The Holy Prophet (sallallaho ‘alaihi 
wa sallam) surpassed all others in charity 
and was at the zenith of his munificence 
during the month of Ramadan when Jibra’il 
used to meet him. And Jibra’il used to 
meet him every night during Ramadan, 
reciting the Qur'an with him. In short, the 
Holy Prophet (sallallaho ‘alaihi wa sallam ) 
was even more generous than the swift 
breeze in performing charitable acts. 


QSr<3*ill 
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Authority for the Above Hadlth 

As stated by ‘Aynl, ‘Abdan was the plural of ‘Abd occurring both 
in his actual name‘Abd al-Rahmanand patronym ‘Abu ‘Abd al-Rahman. 1 


The Holy Prophet (^j at 

excelled others in generosity. This is a quality springing from largeness 
of heart and not wealth and riches. Qarun (Croesus) was proverbially 
rich but not generous. The Holy Prophet (pi-j was not afflu¬ 

ent, but so far as his innate charitable disposition is concerned, he was 
munificence personified. 


Distinction between Charity and Benificence 

Charity means giving away of wealth. Imam Raghib has defined 
beneficence as bestowing upon a person what is suitable for him. Hence 
beneficence has a wider import, covering a largefield, including guidance, 
spiritual benefits, learning and knowledge. It is not confined to mere 


3 For furiher light on Authority and the device called tahwil (curtailing narrations) 
see the original work, vol* I, page 200. 
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material commodities nor to their indiscriminate distribution. Clothing 
the naked and feeding the starving is not beneficence. Taken in this sense 
the Holy Prophet (,4 -j *4* was evidently the most generous person. 

Who could provide more guidance and spiritual benefits to men than he? 
He would give to each person what was fit for him. He has not been called 
“the most charitable” since charity depends upon wealth, and the Holy 
Prophet *4-* -S' J-) was not wealthy. He possessed attributes of nobi¬ 
lity far in excess of all others, although it is possible that because of 
certain externa] factors some of his qualities were not brought into full 
play. The Prophet’s magnamimity was so extraordinary that he never 
hoarded anything. 

Some Incidents showing the Prophet’s Generosity 

One day, as soon as the late afternoon prayer was over, the Holy 
Prophet a** -i 1 J->) went straight home passing through a group of 
men and brought a piece of gold saying that a thing which should have 
been distributed among the people tiad remained in his house, said it 
was not proper that such a thing should remain in a prophet’s house. 

On another occasion, a woman brought a sarong to be presented 
to the Holy Prophet *4* Zi\ which he accepted with great plea¬ 
sure. When he had worn it, a Companion touched it and said it was 
very fine. It seemd from his words that he wished to have it. The Holy 
Prophet ([iJ-j ^ J-*) immediately went home, put on his old sarong, 
and, packing the other, gave it to the Companion. Those present malign¬ 
ed the man for taking away the sarong which the woman had brought 
out of great regard and respect for the Prophet (fA-j who 

graciously accepted it. He replied, “I have taken it be cause it has touched 
the sacred body of the Holy Prophet ^ and I wish to keep 

such a piece of cloth as has touched the Prophet’s holy body for my 
shroud.” 

Once a sum of one hundred thousand dirhams came from Bahrayn. 
The Holy Prophet (f*L~j directed the amount to be placed in a 

corner of the mosque and after the prayers, started dsitributing the 
amount. Someone asked him as to why he did not keep anything for 
paying off his debt. The Holy Prophet (^.j replied, “Why did 

you not remind me of that before?” 

On the occasion of the Battle of Hunayn, some nomad Arabs came 
up and insolently besought something from the Prophet -a* 
saying they were asking for this out of Allah’s belongings and not his 
own. Some words were even more rough. The Holy Prophet (pi-o-A* 
did not resent what they said and gave them a helping hand. On this 
occasion he went on receding due to the on rush of men till he got entangled 
in an acacia tree, his sheet being caught in the thorns. Seeing this he said 
if he had as many heads of cattle as the thorny trees in that valley, he would 
have divided them among all. Even if anyone did not make a formal 
request but the Holy Prophet ^i jsomehow came to know his 

need, he would fulfil it. And if he was not in a position to do so he would 
acquire a loan for him; failing even that, he would draw the attention of 
some Companion to fulfil the need of the person. 

Prophet’s Beneficence : Reflection of Divine Beneficence 

The word ajwad (Most generous) has been especially used for the 
Prophet as jud (or generosity) indicates a higher degree of munificence, 
than charity which simply means giving something to another with some 
persona) interest e.g., good will, renown and so on. In generosity, how- 
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ever, one is absolutely indifferent to all such motives. This is why the 
Attribute of God is the j'awwad (generous) and not Charitable. The Holy 
Prophet (jA-j j*0 has said : 


Imbue yourself with Divine attributes* 




The highest predestle of virtue in this respect could only by achieved 
by the Holy Prophet (,4 -j «***) J*») because his attributes and states were 

dependent on the attributes of God, and being a reflection of Divine 
Attributes in the universe, his rank is the highest. The rank of other 
prophets is next to his. Likewise those who try to cultivate these virtues 
hold a special hierarchical position. All bounties of the world are grant¬ 
ed by God, as mentioned in Surah al-Nahl: 


And whatever of comfort ye enjoy, it 
ia from Allah. (Qur’an, 16:53) 

And itisimpossibleto recount the bounties that have been bestowed 
on man in the whole universe : 



...and if ye would count the bounty 
of Allah, ye cannot reckon it. 

(Qur’an, 14:34) 

And then the greatest boon of all was granted to human beings 
which is beyond comparison—the Holy Qur’an— through the Holy Pro¬ 
phet J-) and its understanding and recitation were also bestowed 

on him. As God says: 



And in truth We have made the Qur’&n 
easy to remember; but is there any that re* 
memberetb? (Qur’an, 54:22) 




It was not within our power even to hear a speech of such excel¬ 
lence. It is because of God’s Beneficence alone that we recite His Speech 
which is His and His alone and are able to understand its implications 
and purport. He has made us the Khayr al-Umam (the best of the com¬ 
munities) because of the Holy Prophet (,A~j J-*) and the Divine 

Message which he brought. This bounty of the Qur'an whose wonders 
will never end till the Doomsday, commenced, according to the AhadTth, 
in the month of Ramadan; it was revealed during this one month 
from the Abode of Majesty (Bayt al-Izzah) to the terrestrial firmament. 
Thereafter it was sent down intermittently, and started descending into 
this world also in the same month. According to some Ahadlth, the date 
when the Qur’an started descending was the 24th and, according to 
others, the 27th of Ramadan. But these reports do not fulfil the condi¬ 
tions laid down by Imam Bukhari ; therefore he does not include them 
and merely makes a reference to them. This is why there is a special 
relation between the Qur’an and the month of Ramadan. The Qur’an 
says : 

The month of Rama^n in which (JS * j 

was revealed the Qur’&n, (Qur’an. 2:185) 

Other blessings too besides this one were poured forth during this 
auspicious month. Although the Beneficence of God is always there yet 
in the month of Ramadan its radiance increases all the more. If God the 
Almighty is so Beneficent then the Holy Prophet (fJ-j *-U Jil J*>) must 
needs be so. 
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The Holy Prophet’s beneficence 

reached the climax during the Ramadan when he was visited by the 
Angel Jibra’il. This was because the month of Ramadan is the most 
auspicious of all the months; the visitor was no other than the most ex¬ 
alted of the AngeJs; the Book brought by the arch-angel was the 
greatest of all sacred books, and the recipient thereof was the noblest 
of the creatures, the chief of the Prophets (,4-j -uU M J*>). However, 
when all these blissful and sublime things gathered together, how could 
it be possible that the ocean of the Prophet’s beneficence should not 
surge up and the fountain of his profound knowledge should not come 
into play 7 

Exaltation of Places and Times: 


It is a moot point if any place or time possesses some distinction be- 
cause of something inherent in it, that is, it is natural to it or because 
all places and times are, in fact, the same but gain a special distinction 
because of some external factors or momentous events. Most scholastics 
believe that intrinsically all places and times are equal, and no particular 
period or space has precedence over others. Later on, however, a parti¬ 
cular period or place may acquire precedence. 

Shaykh Muhl al-Dln I bn al-‘Arabi, Ibn al-Qayyim and other such 
scholars hold that a particular period or place must be possessing con¬ 
genitally some properly which stands established in God’s primeval 
eternal knowledge because of which momentous matters and events 
take place in them. They also believe that with such occurrences the 
inherent worthiness and merit of a particular period or place are enhan¬ 
ced. Take for example, the Yaum-i-'Ashurah (the 10th of Muharram) 
which according to the scholastics (MutakaUimeen) has no precedence 
over the other days; in fact, it has featured as the day on which God 
conferred great favours on His chosen servants, e.g., emancipating the 
Prophet Nuh (|*:k~ Jl from the persecution of his people by causing 

the Deluge ; saving Prophet Ibrahim (fOkJ* from fire ; drowning of 
Pharaoh and liberating Musa (|OkJi 4~U) and his folk, and so on. The 
occurrence of these incidents has conferred exaltation on it. Other 
scholars ( Muhaqqiqin) however hold that since such a day had a special 
inherent virtue, all these great events occurred therein because of which 
it became all the more exalted. Take, for instance, the Laylat al-Qadr. 
The scholastics ( MutakaUimeen ) say that it has no distinction or pre¬ 
cedence over other nights, but since the Qur’an and other Scriptures 
descended on this night, it has acquired augustnesst Scholars hold that 
since it possessed an inherent worthiness or estimable quality, the Reve¬ 
lation descended on it. Similar is the case with the place which contains 
the Bayt Allah (House of God or Ka"bah). The scholastics ( Mutakalli- 
meen) "say that it had no distinction, merit or precedence in itself. 
Since the practice of performing the Hajj commenced there and pious 
people go and circumambulate the sanctuary, it has acquired a distinctive 
virtue and sanctity. The scholars {Muhaqqiqin) say that the place did 
possess some special virtue bacause of which the Hajj ritual was ordai¬ 
ned. Similarly there arc so many instances which may be cited. 

Hafiz Ibn Qavyim, in his Zad al-Ma‘ad has established the viewpoint 
of the scholars ( Muhaqqiqin ) at the very outset in great detail with 
arguments and proofs against the stance of tne scholastics ( MutakaUimeen ) 
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embodied in the dictum : “*-^1 J* a.L-. r^ 1 ■>*” “It is the 

greatest offence committed by the scholastics against the SharVah .” 

This is the stand taken by later scholars like Shah Wall Allah al- 
Dihlawl and Muhammad Qasim al-NanawtawT, which by the Grace of 
God, is the correct one for God Himself says : 

Thy Lord bringeth to pass what He 
willeth and chooseth. (Qur’an, 28:68) 

God is All-Wise, and Wisdom means “*J*- placing a 

thing in the right place. Hence whatever place God chooses for a great 
purpose must be possessing some innate special quality beforehand which 
other places do not; otherwise how would His Wisdom be demonstrated? 1 

Take this by way of example; the rose water does not acquire a speciality 
because it smells or is contained in a phial but it possesses by nature 
a special quality of its own; this is why it is preserved in a phial while the 
urine is thrown away. 

That is, the angel JibraTl used to recite the Qur’an 
with the Holy Prophet ([A-j -u* «li form uddrasat is an infinitive on the 

pattern of mufa'alah applying to both the sides. Here it means reciting 
together. 

In matters of generosity, the Holy Prophet 4^-* ctfee® sj*' 

{(•L.J -iii J->) was quicker than even the fleeting wind. 

Rih-i tnursalah here means the same as that in the following verse: 

(It is) He Who sendeth the winds as 
heralds of His mercy ! (Qur’&n, 27:63) 

The benefits of the wind are general. It reaches every nook and cor¬ 
ner, and moves fast. So the simile here is with respect to generality, 
inclusiveness and rapidity. 

Relevance of the hadlth to the Book of Wahi 

The hadlth has been discussed in the Book of Revelation by Imam 
Bukhari and its relevance to it is self-evident as it discusses the superla¬ 
tive qualities and faculties of the Holy Prophet (,*L-j •»»' J^), his noble 

conduct and high attributes which constitute the pre-requisites to wahi. 
One of these is the virtue of beneficence. Time and place are not specified 
for ordinary things which clearly shows the infallibility and majesty of 
wahi at every step. The recitation together of the Qur’an by the Holy 
Prophet (p~j a*u J*>) and Angel Jibra’il is in the nature of an annua! 
commemoration. This also shows that the descent of wahi commenced 
in the month of Ramadan. This highlights all the more the sublimity 
and greatness of wahi. 

The above citation proves that generosity is a thing of excellence. 
Its magnitude increases particularly during the month of Holy Ramdan 
It further testifies the frequent recitation of the Qur’an in the month of 
Ramdan. Besides, it upholds the recitation of other religious books. 
It further reveals that recitation of the Qur’an is better than anyother 
kind of recitation. This also signifies the importance of the company 
of Pious person. 

J For a detailed discussion on the subject, the Zad al-Ma'ad may be consulted. 










238 


FADL AL-BXRI 


Volume I 


6, It is related by Aba al-Yaman 
Hakam bin NafI* who said he was told by 
Shu‘ayb on the authority of Zuhri on the 
authority of ‘Ubayd Allah bin ' Abd Allah 
bin ‘Utbah bin Mas'ud that Ibn 'Abbas 
{radialhxho *anho) told him that. 

Abu Sufyan bin Harb narrated to 
him as follows : 

Heraclius, the Emperor of the Byzan¬ 
tine, sent for him along with other riders 
of the Quraysh who happened to be in Syria, 
and were transacting business there. This 
was the time when a term (of truce) had 
been granted by the Holy Prophet (y allal- 
!dho *alathi ua sal lam) to Abu Sufyan and 
the infidels of Quraysh. So Abu Sufyan and 
his companions went to him (Heraclius) 
while he and his men were at Aelya/ 
Heraclius had them called to his court where 
his senior Byzantine dignitaries were sitting 
around him. Then he called them (near) 
and sent for an interpreter. The latter said 
(translating Heraclius’s question) : “Who 
amongst you is closely related to the man 
who claims to be a Prophet”? Abu Sufyan 
replied, 1 am the most closely related to him 
(in this group), 

Heraclius thereupon said, “Bring him 
(Abu Sufyan) close to me and keep his compa¬ 
nions standing close behind him.” Then 
Heraclius asked the interpreter to tell those 
people that he wished to ask some questions 
from this man (Abu Sufyan) ; if he lies, 
then let me know. Abu Sufyan said, “by 
God, had I not fought shy of my companions 
calling me a liar, I would not havedesisted 
from telling lies about the Holy Prophet 
(a aUalldho ‘alaihi wa saltam). The first 
question he put to me was “How does his 
family stand among you?” I replied, “His 
family commands a high status among us.” 
Then*he asked, “Did anyone else amongst 
you make such a claim (to Prophethood) 
before this?” 1 replied, “No.” He said, “Has 
there been a king among his ancestors?” I 
replied, ‘No/ He then asked : “Do nobles 
follow him or the poor?” I replied, “It is the 
poor.” He asked, “Is the n timber of his fol¬ 
lowers rising or declining (day by day)?” 1 
replied, *Tt is rising.” He then asked, “Does 
any tody amongst those who embrace his re¬ 
ligion became djsplt ased andrenouneethe re¬ 
ligion.” I repIicd/No/Heracliusthen asked. 
“Have you ever accused him of telling lies 
before his claim (to prophethood)?” I again 
replied, No. Heraclius then asked, “Does he 
(ever) break his promises?” I said, “No; 
we have now a truce with him but do not 
know what he would do during the period.” 
Abu Sufyan could not find any opportunity 
to put in anything else. 

Heraclius went on to ask,” Have you 
ever fought with him?” Ireplied. Yes, “What 
wa^ the outcome of the baitle?” I replied* 
“The fight between him and us is like the 
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buckets (of a Persian wheel); sometimes he 
inflicts a loss and sometimes we.” Heraclius 
then asked. “What does he ask you to do?’’ 
I replied: “He tells us to worship Allah and 
Allah alone and not to join anyone with 
Him; to abjure all (polytheistic) practices 
of our ancestors. He commands us to pray, 
to speak truth* to abstain (from fornication) 
and to maintain good terms with relatives.” 

Heracliusthen asked the interpreter 
to tell me (Abu Sufyan) the following: “1 
asked you about his lineage and you said 
he had a high lineage and Messengers are 
always commissioned from high families. 
And I asked you. Did anyone else make 
such a claim ere this and you said ‘No.* 
What I meant was that if anyone had done 
so, 1 would have said he was following his 
example, I asked you whether any of his 
ancestors had beeiTa king and you answered 
No. What I meant was that if anyone of 
his ancestors had been a king, I would have 
thought he wanted to recover his ancestral 
kingdom (by pretending to be a prophet), 
f asked you whether you had ever found him 
telling a lie and you replied in the negative. 
So 1 concluded that it was not possible that 
when he avoided foisting lies upon people, he 
would foist lies on God. I asked you whether 
it was the rich or the poor that followed him. 
You said it was the poor* In fact, all the 
Apostles have been often followed by the 
poor. T asked you whether there was a rise 
or fall in the number of his followers, to 
which you said his followers were multi¬ 
plying. This is always the case with Faith 
till it reaches fulfilment. I further enquired 
from you whether there was anyone who, 
after going over to his fold, became 
displeased and discorded h:s religion. 
Your reply was in the negative; in fact this 
is (the sign of) true faith; when its joy enters 
the heart it never departs from it, I asked 
you if he ever resorted to treachery, and 
you said he did not; that is how the Apostles 
are; they never break their word. Then I 
asked you what does he command you to do? 
You replied that he ordered you to worship 
Allah and Allah alone, not to make anyone a 
partner with Him. He forbids you idol-wor¬ 
ship, enjoins upon you prayers, trust and 
chastity .If what you say is true, he will soon 
be master of this place under my feet, i.e., 
Byzantine. I knew the Apostle would come 
but I did not know he would be from amongst 
you. If I knew I could reach him, I would 
certainly try to meet him; had I been with 
him (in Madinah) I would have washed 
his feet.” 

Heraclius then asked for the letter 
addressed by the Holy Prophet (^allalldho 
*a!aM wa sallam)^ which he had sent through 
Dihyah al-Kalbi to the Governor of Busra, 
(6 A.H.), who had it sent to Heraclius. The 
latter read it. Its contents were as follows: — 
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*'In the Name of Allah, Who is Exces¬ 
sively Compassionate, Extremely Merciful. 
Be it known toHiraql, ruler of Byzantine, 
from Muhammad, the servant of Allah and 
His Apostle. Peace be upon him who follows 
the straight path. And thereafter, I invite 
you to accept the creed of Islam. There is 
no God save Allah and Muhammad is His 
Apostle. Should you become a Muslim you 
would be safe, arid All h will double your 
reward, but If you do not accept this call, the 
sin of your people would also be upon you.*" 

And the missive contained this ayah 
also — 

O people of the Book! Come to an 
agreement between us and you: that we shall 
worship none but Allah and that we shall 
ascribe no partner unto Him, and that none 
of us shall take others for lords beside Allah. 
And if they turn a way, then say :Bear witness 
that we are they who have surrendered 
(unto Him), 2 ) 

Abu Sufyan added: “When Heraelius 
had said what he wanted to say and read 
the letter, there arose a tumult in the Royal 
Court and lot of hue and cry. We were 
thereupon made to quit the Court. When 
we were sent out l said to my companions 
Lo! the son of Abi Kabshah^ has attained 
a very high status: even the King of Ban a 
al-Asfar (Byzantineans) is afraid of him. 
Since that day I had the full conviction that 
the Prophet (sal fail aho * at at hi wa sal lam) 
would ultimately have the upper hand, till 
at last t embraced Islam.*’ 

Zuhri adds: “Ibn Natiir, the gover¬ 
nor of Aelya, a courtier of Heraelius, and 
the arch-bishop of Sham, stated that when 
Heraelius came to Aelya, 4 he woke up rather 
gloomy one morning. Some of his compa¬ 
nions asked him the reason why he looked 
pulled down, Ibn Natur said that Heraelius 
was an astrologer well-versed in the science 
of the stars. When people asked him why 
be was so down-cast, he said: When I gazed 
at the stars (last night), it seemed as if the 
kmg of those who practise circumcision had 
become dominant. Who are those that prac¬ 
tise circumcision in the present time ? His 
companions replied: None except the Jews; 
be not afraid of them and write to (the 
governors of) places under your control to 
kill all the Jews living therein. 

While they were thu seen versing, a man 
was brought before Heraelius who had been 
sent by Harith bin Abi Shimr, KingofGhas- 
*£n, He talked about the Holy Prophet (saf- 
iollclho'ataihi wa salt am). When Heraelius 
had heard (all that he) had to say, he asked his 
attendants 10 see whether the man was cir¬ 
cumcised. They examined him and told 
Heraelius that he was circumcised. Hera- 
clius enquired from him whether the Arabs 
practised circumcision. He replied in the 
affirmative* 
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Then Heraclius remarked that it was 
this very person (the Holy Prophet), 
sovereign of the Arabs, had appeared* 
He then wrote a letter to a friend of his in 
Byzantine (named Daghatir) who was as 
learned as he was. Heraclius then himself 
went to Homs, He had not left the city be¬ 
fore he received the reply to his letter from 
his friend who agreed with him about the 
app^ar^ncc of the Holy Prophet {sallalldho 
* ataihi wa salt am) that is, he was a true 
Prophet. At last Heraclius invited the chiefs 
of Byzantium to assemble in his palace at 
Homs, When they had come in, he com¬ 
manded all the doors of the palace to be 
closed, Then be stood in a balcony and 
said, "O people of Byzantium! If you desire to 
prosper, be rightly guided and preserve your 
empire, then swear allegiance to this Prophet 
(of Arabia) (raft a!I a ha * ataihi wasalfam)*' 

On hearing Heraclius say this, the 
people rushed onager-like towards the g^tes 
of the palace but found them closed. When 
Heraclius saw their hatred for Islam, he 
lost all hope of their embracing the new 
faith. He commanded them to be brought 
back to him. When they came back he said, 
what he had said just then was to put their 
convictions to test. He had seen how 
staunch they were in their faith. Then all 
the nobles prostrated themselves before 
him, and became reconciled to him. This is 
the last we know about Heraclius. 

Imam Bukhari says: The hadith has 
been narrated by Salih bin Kaystn, Yunu« 
and Mu*mar also (like Shu*ayb) on the 
authority of Zuhri. 5 
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Preliminary Discussion of the Hadith Respecting Heraclius 

The Holy Prophet (pJ-o J^) sent two missives to Heraclius : 

one on the occasion in which Abu Sufyin figures and the other on the 
occasion of the Battle of Tabuk. These two are often mixed up. It is, 
therefore, proposed to describe them one by one. 

When Heraclius had reached Jerusalem, he had, through his astro¬ 
logical study, discovered one thing before Dihyah Kalbl reached him 
with the Prophet's missives: He had one night found by astronomical 
calculations that the time for domination of the circumcised ones had 
come and the downfall of his empire would take place at their hands. 
He was very downcast next morning and his face betrayed his anxiety. 
One of his close companions, on looking at him, asked why he was so 
depressed. He replied, “When 1 was gazing at the junction of the stars, 
the rise to power of those who practise circumcision was manifested. 
My empire will decline at their hands. Who are those that practise 
circumcision these days?” His advisers replied that only the Jews did so 
but it was absolutely beyond them to overturn his empire. Let an order 
be passed and each and every Jew in his realm would be slain. While this 


1 Tbat is, Jerusalem. 2 T he Qur’an, 3:64. M. term used in a contemptuous sense, 
since Abu Kabsbah was not the name of the father of tbe Holy Prophet (saltalldho *ataihi 
wa sallam), 4 That is, the Byzantine Empire, 5 For the historical background of the 
Byzantine and Fars (Iran), the prediction about the fall of the former in the Qur’an and 
other significant matters* voL i (pages 208-211) of the original work may please be 
consulted. 
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confabulation was going on, Dihyah Kalbl, travelling through the cre¬ 
dentials given him by the ruler of Ghassan, arrived with the Prophet’s 
missive. Heraclius guessed from a cursory perusal of the letter and in¬ 
quiries from the messenger that this letter had come from a man of 
Arabia who claimed to be a prophet. Then he wanted to know whether 
the messenger was circumcised or not. He was told that he was. He 
was further told that all Arabs practised circumcision. After this, he got 
a search made if any caravan had come from Arabia so that he could 
obtain detailed information about the person sending the missive. It 
transpired that a caravan of Abu Sufyan had come thither. Heraclius 
called Abu Sufyan to his court. He asked him many questions. After 
hearing his answers, he commented upon them and proclaimed the vera¬ 
city of the Prophet (|*4» 4* «*ai J*) in strong words and expressed his 
great ardour for the Prophet (,*4i 4 * < 2 ii J 4 . Then the letter was read 
out publicly. When the courtiers saw that he was inclined towards the 
new faith, they raised a big hue and cry. Abu Sufyan and his compan¬ 
ions were dismissed. Abu Sufyan was also led to confess that Islam 
had gained great force, so far so that even the Byzantinian emperor who 
had laid low the pride of the Chosroe, felt afraid of him. He said: 
“The time is not far off when he (the Prophet) would be master of the 
land underneath my feet.” 

Rum, which is today known as Roma Magna and is presently the 
capital of Italy, has been the centre of Christianity from the very beginn¬ 
ing. There was a Christian archbishop in Rome named Daghatir. He 
was very well versed in the Scriptures and was acknowledged as a scholar 
throughout the Christian world. Heraclius sent to him the Prophet’s 
letter along with an account of his having seen it beforehand through as¬ 
trological observation, saying this was the very person practising circum¬ 
cision. It cannot be said" with certainty who carried Heraclius’s letter 
to Daghatir. Heraclius started from Jerusalem and sojourned at Homs 
when his statement reached the bishop at Rum aiongwith the Prophet’s 
missive. He corroborated Heraclius, saying he too knew that the time 
of the last of prophets was near at hand; it seemed this was that very Pro¬ 
phet. But the archbishop did not proclaim his Muslimhood at that 
time. He only confirmed Heraciius’s opinion. When the latter was 
still at Homs, the archbishop also fell in with his views; he entertained 
the hope that it was possible his people would join Islam and acknow¬ 
ledge the apostleship of the Prophet (40 4* J*»), since this is what 

the most learned archbishop and the greatest king of the world were 
saying. Entertaining this hope, he sent for persons of high status. But 
since he knew the revulsion and pandemonium of the people on what 
he had said before, he adopted the device of closing all the exits after 
calling them into his palace and adressed the audience from a balcony 
so that if anyone suddenly determined to do him violence, he should 
not be able to reach him easily and people may not go out in excitement 
and start agitation. All their excitement should die out there. Having 
made these arrangements he had a look at the audience and addressed 
it in these words: “O people of Byzantine, herein lies your salvation and 
right guidance.” 

When they heard this speech of Heraclius, they began to say that 
this man wants to enslave us to Arabia. Finding them ill disposed, 
Heraclius thought that if he accepted the Apostleship of the Prophet 
(^l-j 4 * he would lose his empire; his subjects would revolt 

against him. Hence he did not embrace Islam for the sake of his power 
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and pelf and resorted to that very stratagem which has been mentioned 
in the hadith so that ail became reconciled to him. He did not embrace 
Islam but did not treat Prophet's letter with contempt as had 
been done by the Chosroe. On the other hand, he treated it reverently 
and got it wrapped in silken cover and deposited it with great care, 
saying as long as it would remain with them, it would spell good. It 
occurs in some reports that after Dihyah reached with the missive, 
Heraclius asked him not to go back soon. He kept him as a guest for 
some days. One day he took him along to a room. In the Musnad of 
Ahmad it has been reported that the total number of prophets is one 
hundred and twenty four thousand, of whom the number of Apostles is 
three hundred and thirteen. Therefore he had kept three hundred and 
thirteen pictures thereof in the room. Heraclius asked Dihyah Kalbi : 
“Can you identify your Prophet among them?” Dihyah says that he 
found bn pic tureto be exactly like that of the Holy Prophet (,d~j Ai J*) 
and he told Heraclius so. 

Second Invitation to Heraclius to Embrace Islam 

There is some difference of opinion as to who was the emperor of 
the Byzantine empire at the time when the Byzantinians were utterly 
routed in the battle of Yarmuk during the reign of Caliph ‘Umar, whe¬ 
ther it was Heraclius or his son. But all are agreed upon the fact that 
during the Battle of Tabuk, 1 when the Holy Prophet ^ J*) 

himself led a force thirty thousand strong, the emperor of Byzantine 
was the self-same Heraclius. The Holy Prophet ([J~j J*) sent an¬ 

other letter to Heraclius inviting him to Islam. The messenger this 
time also was Dihyah Kalb!, When the letter was handed over to Hera¬ 
clius, he said: What can I do, because, as it is, my people would not 
agree to my command. There is a powerful archbishop in Rum who 
is held in great respect by the Christians; take this letter to him.” So 
Dihyah went to the archbishop with the missive. This time, it is de¬ 
finite that the bearer of the letter was Dihyah Kalbi himself. But it is 
not certain whether the archbishop of Rlim was Daghatir or someone 
else. Whosoever he might have been, he testified that the Holy Prophet 
(,0-j a-U it was really the last Prophet and confessed his faith in 
Islam. He also said to Dihyah Kalbi to convey his greetings to the 
Holy Prophet (pJ-j *i>i jj) and inform him that he had embraced his 
faith. He then took a bath, changed his clothes and proclaimed publicly: 
“Look, the last Prophet has come amongst us; acknowledge him as I 
do,” and then recited the Muslim article of faith. But those present be¬ 
came so furious that they killed him there and then. Seeing all this, 
Dihyah Kalb! left the place forthwith and related the whole matter to 
Heraclius. He said, "Do you see? If they meted out such a treat¬ 
ment to the archbishop who was universally respected, you can imagine 
how they would treat me.” Thus he did not embrace Islam in the real 
sense, the lure for empire and power and pelf prevented him from do¬ 
ing so. Mere showing of ardour and preferring of truth means 
nothing. This is not real faith. It is something else, as will be discussed 

1 This battle, one of the most memorable and decisive in the history of mankind, 
occurred on August 20. 636 A.D. The Byzantinian forces were led by Theodorus, the 
brother of Heraclius with 50,000 soldiers of the Byzantines arrayed against 25,000 M uslims. 
It is probably because the forces were led by Theodorus, who himself fell in the battle, 
that MawlanS. ‘Uthmani expresses his doubt about who was the emperor at the time. 
Actually Heraclius died in 641 A.D., after a 31-years reign, and was succeeded by Cons¬ 
tantine III who in the same year gave way to Heraclius. Ed. 
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later. Hence when he sent a letter Jo the Holy Prophet u* J*.) 
on the occasion of the Battle of Tabuk saying, “Indeed I am a Muslim,” 
the Holy Prophet Jit said: “Jtf ^ji jjl<■ wis"” 

“This enemy of God has told a lie. He is but a Christian,” or whatever 
the Prophet At* J**) may have said. It appears what Heraclius 
said was mere lip profession and did not import real allegiance and 
acknowledgement. Hence his being a nonbeliever is absolutely certain. 
Brief History of Rum 

The expression Rum applies only to that region which is today 
known as Roma Magna and where the capital of Italy is situated. This 
too is known as Rumtyah. But in earlier times it applied to the whole 
tract comprising Rumiyah. Constantinople. Asia Minor and Greece 
because the seat of government happened to be Rumiyah which, in 
fact, constituted Rum proper, all the territories being subject to it. 
This is why it was called Rum. Rumiyah held central status in the be¬ 
ginning. Then mutual differences arose and another centre also sprang 
up. Thus the capital of Rum in the times of Heraclius was Constanti¬ 
nople, Sham being under its sway. Homs is the name of a big city of 
this very land on the way to Jerusalem. 

Discussion of the Hadltti , r 

This was narrated by Abu Sufyan after he had 
become a Muslim, although the event had occurred during the Days of 
Ignorance. » xsmp- 

This was said by AMI Sufyan since in the fourth gene- 10 

ration the genealogical tree of Abu Sufyan joins that of the Holy Pro¬ 
phet i-U jiii j^) in ‘Abd Manaf. His real name was Sakhr and his 
genealogical tree upto four generations was: Sakhr bin Harb bin llm- 
ayyah bin 'Abd al-Shams bin L Abd Manaf, while that* of the Holy 
Prophet j*.) was Muhammad bin ‘Abd Allah bin ‘Abd al- 

Muttalib bin Hashim bin ‘Abd Manaf. t ,^, 

“Such that being face to face should not hinder \X£**>“*-'* 
them from contradicting a statement.” 

Alnc , s 

Abu Sufyan swore that if he ■ - " 

had not been deterred by shame that those people would broadcast 
his lie to others on returning he would have told gross lies. He said 
he trusted his men to this extent that none of them would con¬ 


tradict him but this lie would not end there and would be propagated in 
the whole community, which would undermine confidence in him. An¬ 
other apprehension was that though for the time being Abu Sufyan might 
get away with the lie, it was possible that after the lie had recoiled back 
to Syria, the hub of the trade of the Quraysh, Heraclius might prohibit 
his entry into that country or have him arrested. ^ „„ 

The first question which Heraclius put was about s?*- 
the Holy Prophet’s lineage. The nunnation (tanwln) denotes respect. 
The Holy Prophet’s family was, indeed, the pick of the Quraysh, and 
Abu Sufyan had per force to admit his noble lineage, since by his own 
admission he was the closest relative of the Holy Prophet ^ 

there. Had he derided his lineage, he would have derided his own too. 


Heraclius questioned Abu Sufyan 
whether such a message was given by any other person. Abu Sufyan 
probably dented it immediately so taht Heraclius should think he—the 
Holy Prophet QUj ^ J*»)—had come out with a new message as if. 
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God forbid, he was subject to hallucinations or magic as was the belief 
of the people of Makkah. 

He immediately replied in the negative Heraclius’s 
question as to whether the Holy Prophet (,d-o -it J*) had a king 
amongst his ancestors, so that the Holy Prophet *4* -si J*>) should 
be degraded in Heraclius's eyes and he might regard him as an ordinary 
person. . . J 

Here also Abu Sufyan’s mam purpose was derogatory, 
for by saying that he was being followed mostly by the poor, he inten¬ 
ded to point the insignificance of the Holy Prophet -Si J+) t for 

his followers were but low people. _ 

Replying to Heraclius’s question whether anyone who 
embraced Islam later turned away, considering his religion abominable, 
Abu Sufvan said: “No.” The wo'rd, sakhtah, was employed by Heraclius 
very sagaciously, for it excluded those that tergiversated from Islam 
through venial motives or fear. >>■*v>-— tst\ 

Heraclius asked whether the 

Holy Prophet 211 J*) had ever been accused of falsehood 

prior to his claim to prophethood. This was a very important question, 
as the unimpeachability of a claimant has considerable bearing on the 
truthfulness or validity of his message. During the beginning of his 
mission, the Holy Prophet <&i climbed up Mt. Safa. When 

the people gathered, he asked them if anyone had heard him lying in any 
matter. All present said they had not. The Holy Prophet -si J->') 

thereupon said: “^44 ^ ^ jjji ^ 1 ” “Well, I am a Warner 

to you before a severe chastisement.” Abu Lahab had insulted the 
Prophet (ft-) 211 on this, which called forth the following verses: 

^ “The power of Abu Lahab will perish.” 

How would Abu Sufyan attribute falsehood to the Holy Prophet 
(fd-j -si J**) when he was unanimously called throughout Arabia the 
‘true and trusted?’ Heraclius’s query as to whether the Holy Prophet 
{.J-j *Ju 2ai Jj.) had been ever accused of falsehood before apostleship, 
bespeaks Heraclius’s wisdom, for he does not ask whether the Holy Pro¬ 
phet -si J-*) actually lied but whether falsehood was ever ascribed 

to him. The point is that if the accusation of lying is negative, it would 
ipso facto effectively negate lying itself. 

Heraclius’s question here relates to the breaking of 
promises and commitments, if any, by the Holy Prophet 2 s 1 J^), 

Abu Sufyan here also replied in the negative. In fact the Holy Prophet 
was so firm in his commitments that once a pagan who 
was transacting some affair with him, requested him to wait at a place for a 
while and he would return soon. The Holy Prophet -cU 211 
agreed. The pagan forgot all about it, and the Holy Prophet {,4-j -si 
waited three days for him for such a trivial matter. The pagan passed 
that way by chance after that time and recollected his promise. The 
Holy Prophet (pt-j -si f*) only said this much that he had put him 
to great trouble. p,. < .»»-,>» j 

Abu Sufyan goes on to say: “These days ^3< u- 

we have had a truce with him for some time; I cannot say what his at¬ 
titude would be. Some narrations have this in addition: Abu Sufyan 
said this also that an ally of ours had committed excess on an ally of 
theirs. We too have supported our ally in this affair; God knows what 
he would do now. Upon this Heraclius said: “You break your pledges 
too often.” After this Abu Sufyan said: 

I could not get the opportunity to 
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add anything more to it except this. Abu Sufyan came out with the 
said remark but says he could not find out any other statement putting 
the Prophet (jJ—j Jii in a bad light, because the mode of express¬ 
ion is such that it relates to a future possibility which is but problematic. 
This shows that Abu Sufyan was delibertaely adoptingthisattitudealthough 
reposing full confidence in the sacred and immaculate personality of the 
Prophet (^J-j -&I J*>), he was absolutely certain that he would fulfil 

his compact. — 

Heraclius asks whether there was ever any war oVd\» 

between both the sides. He knew that a Prophet never initiates war of his 
own. Only in the event of attack resistance becomes necessary. Abu 
Sufyan acknowledged that there had been battles between both. To 
Heraclius’s question as to the outcome of these battles, he said: 

The battles between us are like 

competition in drawing buckets of water; sometimes we and at 
others the Muslims score success. Neither the Muslims nor their oppo¬ 
nents had been continuously winning. Till that time three great battles had 
taken place between the Muslims and the Infidels—those at Badr, Uhud, 
and Khandaq. At Badr the Muslims were successful, whereas at Uhud 
the Infidels were apparently successful. Abu Sufyan is alluding to the 
battle of Uhud, in which in fact the Muslims were successful. In the 
battle of Khandaq also the enemies of Islam suffered defeat. The word 
“buckets” presents an image of the situation according to Abu 
Sufyan. The implication is that just as the bucket in a well sometimes 
falls into the hands of one party and at others those of the other so that 
the rival par y has to wait to get hold of it, the same is the case with 
their wars. Some wells ply with the Persian wheel. The buckets full of 
water move upwards, while the empty ones go down. The situation of 
the war between the Muslims and the Infidels is just like that of buckets 
which do not remain at one place. Thus the balance of the battle tilts 
this way and that. 

A Problem 

There isa problem with regard to the construction of the expression 
Whereas sijal is plural, harb (war) is singular. From the 
grammatical viewpoint it would not be correct to have the plural qualifi¬ 
cations of a singular noun. Hafiz I bn Hajar has countered this objection 
by saying that harb is an indeterminate noun, while sijal is a collective 
one; therefore sijal serves as an accusative case. Hafiz Badr al-DIn 'Aynl 
disagrees with this opinion of Hafiz Ibn Hajar. He says that sijal is not 
a collective noun but plural. Its'singular is sajl. It is preferable that it 
should be treated as a noun of action which has been brought in place of 
an accusative case for the sake of hyperbole. In this case, the purport 
would be that the mode of war is like musajalat (competition). This is why it 
has been elucidated by saying: He causes us loss and we cause him loss. 


That is, what does the Holy Prophet (,*i~j ^ 

command you to do? Now that his personal traits and attributes have 
been ascertained, Abu Sufyan has been asked about his teachings. 

Abu Sufyan 

replies that the Holy Prophet (jJUj ^ J-») ordered people to worship 
one God only who shall not be set with any partners; to leave their 
ancestral ways, to offer prayers, to speak the "truth, to be pious, and to 
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render obligations to one’s kindred. Abu Sufyan wished to incite the 
emperor of the Byzantines against Islam by his reply because Heraclius 
was a Christian and the Christians regard Christ as the Son of God. 
There was no room for such a belief in the Holy Prophet’s teac! ings. 
Then Abu Snfyan says the Holy Prophet (|*Uj &\ J*) enjoins prayers 

and truth upon people. In Bukhari’s narration, sadaqah and zakdt also 
occur, which shows that abbreviation has been resorted to here. 

The Nature of Shirk and Shah Wali Allah 

Shah Wall Allah’s argument is that worship means total surrender 
of the sell' to God and this is of two kinds: (1) the formal, e.g., prost¬ 
ration, called the sajdah , since there is no greater form of humility 
possible with one’s limbs, and (2) that which depends upon intention 
and faith and should well from the heart, that is there should be intent 
and determination, for the highest reverence of the Deity should be 
there in one’s mind. When both the formal and subjective forms of 
utter humility combine, then alone can that extreme humility arise which 
is known as worship. If not, then the worship does not result in total 
surrender, since this is not the utmost humility called worship. Rever¬ 
ential and worshipful prostrations are alike in external appearance. Both 
spell the height of humility but there is great difference between them 
in motive and intent. It is not difficult to understand that when a person 
who regards another as a human being suffering from all the frailties of 
mortals and contingent beings and considers him neither higher in the 
hierarchy of phenomenal beings, nor endues him even with a single 
attribute, prostrates before him only because of a single propensity aris¬ 
ing from ignorance, then no matter if it is out of reverence, as in the 
case of the subjects before kings or pupils before teachers, or for some 
otherreason as in the case of the lover prostrating before the beloved, the 
extent of humility in the mind of one who resorts to this type of prost¬ 
ration and that when anyone prostrates before a person whom he con¬ 
siders above the defects and shortcomings of all types—a Creator and 
Puissant Being—or deems above the generality of created beings in any 
attribute, partaking with God in a special quality which is worthy of ado¬ 
ration, presents a world of difference as if one were like night and the 
other like day. The first type of humility would be far inferior to the 
other inasmuch as one who prostrates considers that he prostrates to one 
equal and alike to Allah because of his special attributes. Hence he 
would make up his mind to express the appropriate type of humility 
before him. Thus adoration which is the highest pitch of humility 
would only arise when one offers a prostration to some being in the be¬ 
lief that he shares one of the special attributes of God. But if the 
prostration to anyone other than God is not with such belief then it 
would not be prostration for purpose of adoration. Hence it would 
be considered clear association of the adored with God as a partner, 
which is sheer idolatry. 

Distinction between Reverential and Devotional Pros¬ 
tration: Not a Valid Measure for All Occasions 

No doubt, this type of reverential prostration is also prohibited, 
tabu, Divine disobedience and an innovation in the Islamic SharVah 

'Here, after indicating the difference between prostration with intent to adore and 
that for reverence, both have been declared un-Islamic. For an interesting episode of the 
author’s journey to the Hijctz, see detailed account in vol. I, pp, 216-18 of the original. 

Ed. 
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and a kind of shirk (joining others with God), since such adoration is 
obviously associating partners with God both in form and content and 
is akin to open shirk. But it should be borne in mind that the differ¬ 
ence between reverential and worshipful prostration based on intent is 
sound only when the object to which prostration is made is neither re¬ 
garded as infidelity nor polytheism and is not worshipped by the poly¬ 
theists. Prostration before such an object like an idol or an image would 
be regarded obvious shirk, even though the prostrator might say that he 
did so only as an act of reverence and not adoration. 

Varieties of Shirk 

As to prostration before a god there are several aspects of shirk. 
Firstly, the belief that there exist two gods and creators as is the case 
of the Magians, who believe in Uhrmuzd and Ahriman. Secondly, he 
should consider someone participating in and possessing independently 
to any extent a special attribute of God, no matter whether it is so in 
point of authority or execution. That is he believes that though the 
supreme Being is only One, yet He has some angels and spirits under 
Him who have been entrusted with the affairs of the world, for instance, 
granting wealth, offspring and so on. Such powers and faculties have, 
in fact, been delegated by God but after this delegation of authority, 
they have full power to exercise it just like the deputies of a king and 
state functionaries. In fact all their powers are delegated by the ruler 
but thereafter they have complete authority to exercise them. They 
need not consult the king for their exercise. To clothe anyone with such 
powers is also a kind of shirk. The Infidels of Makkah entertained such 
beliefs about their idols and gods. 

Credos of the Infidels in the Light of the Qur’an 

Let us now see what the Qur’an has to say about the creed of the 
Infidels. They also believed Allah to be the First Cause in cardinal 
matters like creation. As the Qur’an says: 


If thou shouldst ask them; Who crea¬ 
ted the heavens and the earth ? they would 
answer Alliih* (Qur f &n, 31:25) 


(Straw tiassefo-?®; 


Thus, while they regarded God as the Supreme Lord, they also be¬ 
lieved (that he had) His deputies. Therefore they said: 

Wc worship them oniy that they may 
bring us near unto Allah, (Qur'an, 39:3) 




And they said: “iil-u* iNj*” that is, these (the deputies) are 
the ones that would intercede for them with the Supreme Lord. They 
vividly displayed their duplicity and hypocrisy on the occasion of the 
hajj , saying: 


We are here ; we are in thy Presence, 
Thou hast no partner except that which 
Thou lordest over and whose possessions 
Thou ownest.) 




In sum, the idol-worshippers of Makkah held God to be the Sup¬ 
reme Being, with absolute power and dominion, regarding their pseudo 
gods as subservient to Him, and all the powers they attributed to them 
were bestowed by God. In spite of this they were but polytheists because 
they believed that after the grant of these administrative and executive 
powers, these deities were fully authorised to wield them like the officials. 
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Beliefs of the polytheist: Shah Wall Allah’s view 

Shah Wall Allah has clearly said in the Hujjat Allah al-Balighah, 
in the chapter entitled “Condition of People in the period of Ignorance 
and how the Prophet (,J-j -* 1 J-*) reformed it,” that pre-Islamic 

Arabs of the Holy Prophet’s time, acknowledged the institution of 
prophethood and divine punishment and retribution. They took active 
part in matters of common weal and culture. One of their acknowledged 
beliefs was that Allah had no partner in the creation of the sky 
and earth and the elements between them. Neither did He have any 
partner in the determination of major matters nor could His commands 
be countermanded. His Decree and decision could not, likewise, be inter¬ 
fered with, when they became firm and absolute. Shah Wall Allah says: 

But one thing which turned them 
into heretics was their belief that 
there were some angels and spirits 
who regulated not only vital matters 
but other affairs of men also, for 
instance, ameliorating the condition of 
the devotee in respect of his person, off¬ 
spring and property, These pagans liken 
the status of angels and spirits to that of 
the counsellors and amirs vis-a-vis a mona¬ 
rch, The result of this misunderstanding 
was that many functions were entrusted to 
angels in the shari'ah and it was clearly 
mentioned that the prayers of some elect 
persons were answered. This made people 
consider these prerogatives as their exclusive 
rights just like those of small rulers. 

Thus they speculated about the unseen 
on the basis of the seen. This is what led 
to disruption. 

Elaboration of the distinction between the 
creed of the Muslims and the Polytheists 

What Shah Wall Allah has written points to a great and dear dis¬ 
tinction between the belief of the polytheists and that of the Muslims. 
The latter also believe—and this stands proven from the texts of both 
the Qur’an and Hadlth— that there are many affairs entrusted to the 
angels. Many affairs are managed by them. Some look after the rains 
some after death, and so on. The polytheists also believed that 
the creation of the sky, the earth, and mankind was the work of God 
and He has no partner in this. But He has under Him angels who have 
been delegated the administration of the daily occurrences. The diffe¬ 
rence between the creed of the polytheists and that of the Muslims 
lies in this that the former believe the powers of the angels to emanate 
from God, but at the same time hold that they were autonomous and in 
using them they possessed full authority. Hence they offered them 
worship in order to propitiate them. In other words they adored them 
lest they should be displeased and inflict upon them calamity and trouble. 
It is like the authorities acting on their own in execution of public affairs 
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without consulting the king. In fact the king does not even know what 
is happening. Being fully authorised they do whatever they think fit. 
This is the belief of the polytheists. 

The Muslims believe that, although God has delegated executive 
powers to the angels, this does not mean that they are independent and 
free to act in any wav they please. It is an article of faith with them that 
whatever happens on the surface of the earth or deep inside it or in 
the depths of the ocean is at His behest, so far so that even if a leaf falls 
that is known to God and it falls with God's command. 

And with Him are the keys of the in¬ 
visible. None but He knowcth them. And 
He knoweth what is in the iantl and the 
sea. Not a leaf falleth but He knoweth it, 
not a grain amid the darkness of the earth, 
naught of wet or dry but ( it is noted ) in 
a clear record. (Qur'an, 6:59) 

Every grain that sprouts from the depth of the soil anywhere does 
so at God’s Command. 


-^£3: l $§\ojdo 
( U^r. ro u i) 


Lo ! Allah (it is) Who splitteth the 
grain of corn and the date-stone (for sprout¬ 
ing.) He bringeth forth the living from the 
dead, and is the bringcr-fortb of the dead 
from the living. (Qur’an, 6:95) 


f Si 
<&i\ StSjh 


What is happening in the womb is within His Knowledge. 


Allah knoweth that which every 
female beareth and that which the wombs 
absorb and that which they grow; 

(Qur’am^lSiS) 






o \ 


All the changes that take place within the womb are at the behest 
of God. The angels appointed by Him in this respect do not have the 
slightest authority. As the Sahih Muslim has it. 


God has appointed an angel within 
the womb who asks Him ,f O Lord! shall I 
make it into the sperma horn in is 7 O Lord! 
shall I clothe it with flesh ? O Lord! shall I 
carve a foetus out of it?” And, when God 
the Almighty ordains birth, the angel sup¬ 
plicates Him saying, ”0 Lord! shall I make 
it into a male or a female, fortunate or un¬ 
fortunate? How much shall be his livelihood? 
What shall be his span of life?” So all this 
it spelt out in the mother's womb. 

(Muslim; Vol. 2 f p, 333) 


13 Kv- ’&& ^ 51 
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Another report says that (the angel) 
asks God, ”0 Lord! shall T give it the figure 
of male or female” So God the Almighty 
makes it one of them. The angel asks again, 
4i O Lord! shall it be perfect or imperfect.” 
And God the Almighty creates it this or 
that way. The angel again says, “O Lord! 
how shall he make his living? What shall 
be his ways and habits?” And one report 
has it that he asks. “Shall he be unlucky or 
lucky T 


^I^Siil'-iBSSyErSSfM 
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Even about the sun which has been made by God to shed light and 
which some polytheists have taken for a deity, the Muslims believe that 
it rises and sets by God’s permission; itself it has no power to do so. This 
has been mentioned in a sahlh hadlth. There are several proofs and ex¬ 
amples to this effect both in the Qur’an and the Hadlth which show that 
Muslims do not vouch for the least autonomous power to any degree in 
any matter to anyone except God. Although some ignorant and misguided 
persons do attribute such power to persons other than God out of sheer 
folly, ignorance and fatuation, which apparently resembles the attitude 
of the polytheists, yet there is a world of difference between the two, 
in so far as conviction is concerned. 

Associating partners with Allah in respect of form 

Over against this the polytheists vest their gods with permanent 
powers and it is why they consider them deserving of worship and worship 
them in order to please them. They think that if they do not adore them 
or supplicate them for succour and do not implore them for rescue, 
the gods would bring down upon them some calamity and misfortune or 
loss to them. This kind of shirk is associated with “creativeness 1 ’ or the 
power of the supreme Authority to get done what it ordains. 

The other form of shirk relates to tashrV. This lies in ascri¬ 
bing to such subservient powers or human being powers that are God’s 
and in arbitrarily fixing what is prohibited and permissible and vice versa. 
This was the attitude of the Christians with respect to their bishops. 
As a positive proof, Al-Ibn Athir has chronologically recorded in his 
Ka.mil how Christian clergy assembled in such’ and such year 
and how they revised and reversed many a law enjoining prohibition 
and vice versa. After that, all these things became Jawful, although 
they were, according to the text of their scripture, clearly prohibited. 
At the behest of the bishop what was tabu became permissible. The 
Jews had a similar notion regarding their rabbis that whatever they de¬ 
clared to be lawful would have legal sanction, no matter if it was not 
so per se. Likewise, whatever they declared prohibited, would become 
unlawful (although it was lawful). 

They have taken as lords besides All&b £ L&cSj. 

their rabbis and their monks and the Messi¬ 
ah Son of Mary. (Qur'an, 9:31) ( 

When this ayah descended, ‘Adi bin Hatim who was a Christian 
before accepting Islam, told the Prophet -uU jji J^,) that the Chris¬ 
tians did not worship their clergy and asked how they could be regarded 
as gods. 

The Holy Prophet {saUallaho 'alaih‘ 
wasaUam) said: Verily, they worshipped 
them not but what they declared permissible 
was taken as permitted and what they dec¬ 
lared prohibited was taken as prohibited. * 

Distinction between the second type of Shirk and following the Tmams 

This shows the difference between the practice of the Muslims in 
following the Imams who exercised ijtihad in matters of the sharVah 
and acting upon their rulings and the heinous practice of the Jews and 
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Christians. This is all too obvious. The Jews and the Christians attri¬ 
bute absolute powers to their priests and pontiffs to allow or prohibit 
anything. We, however, do not acknowledge in the least the authority 
of the Imams and the religious doctors in respect of the framing of 
laws. “Indeed there is no power to ordain except God,” says the Prophet 
-a' o'”. Since whatever the Apostle of God says 

is proof positive for a thing being made lawful or unlawful by God ; 
for this reason we follow into the footsteps of the Prophet J-»). 

As for following the Imams this depends largely on the reliance 
placed on the dictum of those steeped in learning in proportion to their 
penetrating insight. Shah Walt Allah has made a very clear and categorical 
statement in this behalf. He says : 


And The secret! hereof that is regarding 
some as competent to declare things lawful 
or unlawful is to place them at par with 
God, lies in the fact that permitting or pro¬ 
hibiting a thing means issuing an order in 
Heaven that such and such actions would 
be accountable or non-accountable. The mere 
announcement of th is constitutes the presence 
and absence of accountability which is out 
and out an exclusive prerogative of God. 

Attributing the declaration of things being 
lawful or unlawful to the Holy Prophet 
{saUaUdho alalhi wa sallam) means that 
his command about things permitted or 
prohibited is the absolute reflection of the 
Divine Sanction, The attribution of such 
powers to the mujtahids means that they 
either deduce it from the Prophet (sallatllho 
'alalhi wa sallam) or derive it from God’s 
own Words, 

In short, therefore, shirk signifies considering any one’s share in any 
attribute of God to any extent and regarding him autonomous in his 
action whether in the matter of execution or framing of decrees. Pros¬ 
tration before a being with such a belief is worshipping something other 
than God and is a glaring shirk ; nay it is sheer idolatry. If he does not 
repent, he deserves to be executed as an apostate and consequently, con¬ 
signed to hell for ever thereafter. But prostrating without such belief, 
merely out of reverence, ignorance, and misguidance, is out and out 
iniquity; it is unlawful, profanity innovation and a major sin according to 
the Islamic sharVah. He who is guilty of it is a transgressor and deserves 
punishment. However, despite all these blame-worthy matters, he 
cannot be considered guilty of committing glaring shirk or idolatry. This 
is the view adopted by the* erudite and critical scholars of iater times. 


%i&\ & 


When questioning was over Heraclius told his interpreter 
to tell Abu Sufyan that when he asked him about the genealogy of the 
Holy Prophet (^Uj -uU ^ J-) he said: “he is of high lineage amongst us” 


And as such, prophets always come from 
noble families so that high-born people may not feel it contemptible to 
follow them. Persons of high families generally regard it an indignity to 
follow every insignificant person. Some have taken this question by 
Heraclius to imply that a Prophet is sent from amongst his own people and 
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not others. However, God made an exception in the case of Prophet Lut 
-Q*) who was sent from amongst a different people and getting fed 
up with their wickedness, he expressed his desire in the following words: 


Would that I had strength to resist 
you or had some strong support (among 
you>! (Qur'an, 11:80) 


(dyVo?) 


These words escaped unwittingly from lips of Prophet Lut 
((OLJI4.U) inastateof extreme nervousness and perplexity, wishinghe had 
his own family and people around him to serve as a sheet anchor. The 
Holy Prophet J-) has said: tools' .uJ jji ^’“May 

God have mercy on LOt (ftAJl ^)!” Indeed he was seeking a strong sup¬ 
port. That is to say, Prophet Lut (jOLJl *-u) was in reality seeking 
the succour of God the Almighty, but instead of that he desperately 
turned to material accessories in extreme embarrassment and perplexity. 
The Prophets who followed him all belonged to big communities. 
Prophet Llit’s prayer had been accepted by God and afterwards all the 
Prophets were sent to their own people. 

But to interpret Heraclius’s observation thus is absolutely wrong 
because this remark was in reply to Abu Sufyan’s statement that he was 
of high lineage amongstthem as the nunnation in the word nasabin 

indicates that the Prophet had a high pedigree. Hence, the subsequent 
rehearsing of his words by Heraclius carried the same meaning—that he 
had a high lineage. And it is a fact that a Prophet arises in the noblest 
family in the whole community. The word "JOl-iT” clearly shows this. 
Taking the former interpretation, it is difficult to fit it in with “i-—iji” 
which refers to Abu SufySn’s reply. Then Heraclius, said, “when I asked 
you if anyone amongst you had ever put forward such a claim, did you 
not say ‘No,’?" ” 

Had someone said this before him, I ^V.ew 
would have said this man was merely repeating something already said. 
What 1 meant was that if anyone had said such a thing before him, that 
is, if he had claimed to be a prophet, I would have said, he was follow¬ 
ing some old tradition and it is a fact that no one claimed prophethood 
for 600 years. It was only after his claim to prophethood that 
others made such claims sedulously; some of them in his own life-time. 
The purport of Heraclius’s question was that if anyone else had made 
such a claim, he would have thought he was doing so to regain his 
erstwhile power and prestige. The word “4*1*“ occurs twice. The first 
means he said it sotto voce and the second that he said verbally. 


This question is related to Prophet’s moral ^ 

probity whereas the next pertains to worldly glory as to whether there 
had ever been a king among his ancestors. The raison d'etre of this 
question is that when any family gains authority, power, and kingship, 
then fora long time afterwards its members keep thinking of regaining 
them by various means. From Abu Sufyan’s reply it seemed that 
the Holy Prophet’s claim was based on true prophethood and it was not 
a stratagem for regaining a lost power and prestige. Heraclius also said that 
when he had earlier questioned Abu Sufyan whether the Holy Prophet 
(pL.j JLit had ever been accused of lying, his reply was in the 

negative^ 

that the Prophet was not one who would heap lies upon men and 
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lie unto God.” He would, therefore, say withcertaintythathewhohadnever 
lied all his life, could not, all of a sudden, resort to the hoax of spurious pro- 
phethood. How could one who conducted himself in such a cautious 
manner in the affairs of men, adopt such an audacious attitude in a 
matter pertaining to God? Heraciius’s object was that a prophet was 
surely accountable to God and it was because of this certainty that the 
Holy Prophet (f4-j ^ J-*) never made a wrong statement about any 

person. If so, how could he make a false claim and resort to imposture 
in a matter relating to God? It appears from this question of Heraolius 
that, belonging as he did to the people of the Scripture, he knew some¬ 
thing from the Scripture about the Prophet J-*). Hence, 

whatever cherished in his heart, now came on to his tongue. The purpose 
of this question also was that people of other countries should realise 
the Prophet’s veracity and the genuineness of his claim to Prophethood, 
which would clear the way for Heraclius in proclaiming his faith in the 
Prophet’s religion. Heraclius then said that when he had asked whether 
those who followed the Hoiy Prophet ^ J*>) were the poor or 

the high-born, Abu Sufyan had replied that they belonged to the former 
class. jy 

And the fact is that only such people obey the I® 4 * 

Prophets. Heraclius says that it is a sign of prophethood that the depressed 
folk follow the Prophet. The followers of every true Prophet consist of those 
in the lower rung of society, since big people do not pay any heed to any¬ 
thing new. They are usually lost in luxury. When a society degenerates, men 
often get divided into classes like this. The rich are lost in the giddy 
whirl of pleasure and the poor are over-awed by them. However, they 
are always contemplating to free themselves from the shackles of the 
luxury-hunters, the rich, and, as soon as they get a firm support somewhere, 
they consign all their power to it. Heraclius then says that to his question 
as to whether the followers of the Holy Prophet (jJ-o ^ j*>) were 

increasing or diminishing, Abu Sufyan had said they were increasing. 

And this state of affairs continues till the faith 
consummates. Further, Heraclius said that when he asked whether 
anyone embracing Islam ever receded, Abu Sufyan had replied in the 
negative 

And this is really the essence of faith. w - ** 

When its stimulating effect permeates the heart, that is its joy and vivacity 
become an integral part of the heart and gets saturated in it, then it 
becomes very difficult to dislodge it. Scholars agree that only those who 
have not accepted the message with full conviction are likely to aposta¬ 
tise. Heraclius then says that when he asked whether the Holy Prophet 
aOc iiji Jv) had ever fallen short of commitments, his reply was also 
in the negative. ^ v 

Similarly, the Prophets never break their pledge, (£il.JS j 

Then Heraclius said, “when I questioned you about his teaching you stated: 
“He commands us to worship God only, not to set any partners with 
Him and to give up idolatry, as also to say prayers and be true and 
virtuous* , >^ 

“If what you say is true, then very soon the 
whole of this country which is underneath my feet (Palestine) would 
fall under this sway. That is the day is not far off when this country 
would fall within the domain of Islam.” 

“I never dreamt that the Holy Prophet 
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U* -li would be from amongst you.” That is Heraclius was 

sure that the Prophet *4* -s’ ^») was about to make his appea¬ 
rance, but he never imagined that he would spring from such ignorant 
and uncivilized people. It is possible, as the Infidels of Makkah used 
to say : o- J»j J* o'aJi ij* Jyj "il >J” “Why was the Qur’an 

not made to descend upon some noble person of Ta'if and Makkah?” 
Heraclius may also have thought that a major prophet would arise in a big 
people. After that Heraclius said that had he been sure of reaching the 
Prophet *4* J-)» h e would certainly have tried to do so and was¬ 

hed his feet. The tenor of Heraclius’s statement shows that in this 
case he faced the danger of deposition and fear of other iosses. 

After expressing 

his ideas, Heraclius called for the letter which the Holy Prophet 
(fA-j *-u -31 J-0 had sent through Dihyah Kalbi to the chief of Basra, 
Harith bin Abi Shimr GhassanJ. It is a matter of genera] practice that 
access to the court of potentates lies through proper channel and not¬ 
hing is accepted if not routed properly. The invitation addressed by 
the Holy Prophet (jA-j <li JU) was first sent, therefore, to the chief 
of Basra. When Heraclius learned about the Holy Prophet’s claim, he 
first investigated his antecedents and then paid attention to his letter. 
It was also a custom in those times that the messengers of such letter 
should not have ugly looks. Only a handsome person should be 
despatched and Hadrat Dihyah Kalbi was an extremely graceful person. 
Writers of Biographies say that when he was in Sham women came out 
of their houses to have a look at him, and it was for this reason that the 
Angel Jibra'il used to appear in the form of Dihyah Kalbi because the 
angels like a comely appearance. Another point maybe that, just as 
God sent the Din (Islam) to the Holy Prophet (|*L-> *4* -it through 
Jibra’il. similarly, the Holy Prophet (fd~j -Sol j-) by the same token 
sent to the most powerful monarch of his time a person in whose form 
the Angel Jibra’il used to appear. In this way between the Messenger of 
God and the Messenger of the Holy Prophet *4* -si J*») obvious 
resemblance existed. 

The Murder of Chosroe 

The Holy Prophet (^j *4*- -Si J*>) had at that time also sent a 
letter to the then Sasanide emperor of Iran, Khusraw Parwlz. That 
was despatched through ‘Abd Allah bin Hadhafah SahmI. According 
to the practice of the Arabs and the natural mode of address, the Pro¬ 
phet (,J-j ^ J-O had begun it thus: Jl *i>i Jj-j ***-. “From 

Muhammad, Messenger of God, to Kisra.” When Khusraw saw that 
the Name of the Holy Prophet *4* preceded his, he flew into 

rage because of extreme vanity and pride and tore up the letter. When the 
bearer of the message reported the contemptuous and haughty comport¬ 
ment of Khusraw Parwlz, the Holy Prophet *4* -i* 1 J-») prayed, 
“O God, tear into pieces their land as he has torn my letter,” or he gave 
the news that it had been shattered to pieces, that is, it was doomed to 
destruction. This curse applied both to the lives and the empire of the 
Khusroes. The deaths of the rulers had taken place during the very 
lifetime of the Holy Prophet -ai J*>). The wretch who treated 

the Prophet’s letter with such contempt was Khusraw Perwlz. He met 
with a gruesome death soon after. He had a mistress named Shirin who 
was very beautiful. His own son, Shiriljaah, had also fallen in love with 
her. It was difficult for Shlrujaah to seek the gratification of his desire 
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so long as his father remained alive. He, therefore, slew his father at 
night but could not get hold of Shlrln. Khusraw Perwlz, an equally 
treacherous father, had put poison in a bottle marked as an aphrodisiac 
in the royal storehouse of medicines. When the patricide ascended the 
throne, being an utterly profligate, he became interested in such medi¬ 
cines. So be went into the storehouse of medicines and seeing the bottle 
labelled "approdisiac”, drank the poison and died. Several monarchs died 
one after another so that no suitable descendent of the royal house re¬ 
mained who could occupy the throne. Hence a princess was enthroned. 
Hearing this the Prophet (^j .at remarked: ‘iljJ fj* 

“A nation that entrusts its affairs to a woman, can not fare well.” 

It is also related in books of history that Khusraw Perwiz did not 
content himself with tearing up the Holy Prophet's letter but also 
wrote to his Governor at San% a neighbouring country to Hijaz, that 
the head of the insolent person who placed his name before his should 
be cut off and sent to him, otherwise the Governor himself would be 
beheaded. The Governor at first sent two messengers who stayed with 
the Holy Prophet (,J^j *4* J*). The Holy Prophet (^j ^ -a' J**) 

said one day that they should go and tell the Governor of San l a that 
his Lord had been slain by the Holy Prophet's Lord that very night. 
They noted the date and went away. They told the Governor about the 
sublime status of the Holy Prophet {^-j *4* ^ and mentioned the 
information about Chosroe, On inquiry the Governor came to know 
that Khusraw Perwlz had been slain that very night by his own son. It 
has also been said that the Governor of San‘a embraced Islam there¬ 
after. Heraclius read the letter in which it was written : 


( ,j n $\af4t 

the name of Allah, Who is Excessively Compassionate, Extremely Merci¬ 
ful. This letter is from Muhammad *4* J**), the slave of Allah 

and His Apostle, to Hearclius, the ruler of the Byzantine. Peace be upon 
him that follows the right path.” 

The Holy Prophet -uU had addressed Heraclius as the 

chief of Byzantine. Hearing this, his nephew got irate and said that the 
letter should be torn because it had failed to observe the royal etiquette, 
the writer putting his name before that of the emperor who had been 
called the Chief of Byzantine and not Sultan or Lord of Byzantine. 

Heraclius was atcross with his nephew and said that if the writer was 
really a Prophet, he had the right to place his name before his. More- 
oveK he (Heraclius), was not the Lord or Master; the real master was 
only God. He was called the chief of the Byzantinians because of his 
being their ruler. The words, ^ “Peace be upon him 

that follows the right path,” had a peculiar kind of gentleness, which 
forced Heraclius to ponder because he regarded himself as a follower of 
a Divine Scripture and rightly guided. The Holy Prophet’s words imply 
that, if he were in the right, he deserved peace; otherwise not. 
Gentleness in Correspondence 

The Holy Prophet (,4-j *4* addressed Heraclius as the Chief 

of the Byzantine. His inherent nobleness of nature did not permit him 
to speak discourteously to others. On the other hand, it teaches us extreme 
courtesy even towards enemies. This shows that in corresponding with 
people of high rank the use of a befitting mode of address is not against 
Islamic teachings. Another advantage in this is that, even if the enemy is 
not disposed to be friendly at least his hostility would be lessened. 
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Once the Governor of the United Provinces (now Utter Paradesh) 
Mr. Marston, visited Deoband and the authorities of the Dar al-‘Ulum 
arranged a reception for him because of certain considerations. ‘Allamah 
Savyid Anwar Shah, was asked to say a few words of welcome as the 
Chairman of the Reception Committee. He was at a loss what to say,_as 
Marston was the man who had ordered firing on a mosque in Kanpur. 
But now he had gone there as the Chief Guest and the authorities of 
Deoband had to present an address. The Mawlana says he instantly 
thought of this hadlih and used this very word Because of this 

precedent in the Hadlih he felt his heart at ease. 


“I offer Islam to you. 9^^SS33^SC^Smm 
If you accept Islam you will be safe and God shall increase your reward 
twofold.” 


That is our object is the Islamic Mission. Islam being the religion 
of peacepar excellence, we do not want to cause provocation for no rhyme 
or reason whatsoever or making an encroachment upon the authority of 
others. The words “ aslim taslam ” compre hend peace and security in 
both the worlds. Thus the Prophet (pLj -21 J->) assured him of peace. 
This was an invitation to Heraclius to ponder. Had he reflected upon these 
words deeply, he would have found means of spritual tranquillity in them, 
but his short-sightedness did not allow him to reach this point. The Holy 
Prophet (f^-j -ct* has compressed in his letter all the modes of 

mandate and persuasion, sternness and admonition. 

‘Aslim’ is mandatory while ‘ taslam ’ is for persuasion. "cJjJ otf” 
signifies admonition. These few words <jU" of the Holy Prophet 

(pi-j a-u jrf) sound a note of warning and combine all the methods of 
inculcation. If a person from among those who believe in Scriptures, 
accepts the invitation, he would receive double reward. Firstly, because 
as a believer in the Divine Scriptures, he testified to the previous prophets 
and now he had the felicity of testifying to the Holy Prophet (,*i-j ^ J-») 

also. This is what the Holy Prophet -cJL* J^) has called •-&# 
.jJr* “God would grant you reward twice.” The expression “CwV” 
could mean also that he should not think he would be given only one 
reward on embracing Islam because through him Islam would go on 
spreading among his people, so that the reward will not remain confined 
to him alone. The more people would join Islam, the more his recompense 
would increase. This implication is borne out by what the Holy Prophet 
((*Uj says in the next sentence. 

Islam and Muslim—Exclusive or General—Al-Suyuti’s View 

There is difference of opinion whether the word ‘Islam’ applies to 
the religion of the Holy Prophet (^j *4* -at J^) only or it can be applied 
to all the revelatory religions. This gives rise to further difference also 
whether the word ‘Muslim’ exclusively pertains to the Ummah of 
Muhammad (,*4 j -S 1 or the Ummah of any prophet can be desig¬ 

nated so, ‘Allamah Jalal al-DIn al-Suyuti has written a whole treatise 
on the subject called the ltmam al-Ni‘mah (The Consummation of Boons) 
arguing that the words ‘Islam’ and ‘Muslim’ exclusively pertain to the 
religion of Islam and the Ummah of the Holy Prophet (,J-j J^). 

He has presented twenty-three arguments for this. The Qur’anic text, 
however, goes against this because it has been said about Prophet Ibrahim 

(f}LJI *_U). 
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“UL~ ii-i* os'” “Indeed, he was a true Muslim.” and ,**-*( a) Jiiit" 
“c*A~T Jis “He was an upright man who had surrendered himself to 
AJlah !” and Similarly the Prophet Yusuf (f - *-* 11 aju) also prayed: 
“UU-, 'jiy” “Make me to die submissive (unto Thee)”. (Qur’an, 19:101) 
and the Prophet Sulayman (jOLJi *A*) wrote to Bilqls, the queen of Sab :— 
“Come unto me as those who surrendered”. (Qur’an, 27:31) 
About the Prophet Lut’s followers it has been said; W ua-j Li" 

* * j» A —A 1 “..” (Qur’an, 51:36) and about the Pro¬ 
phet Jesus' companions:— “And bear thou witness that 

we have surrendered (unto Thee). (Qur’an, 3:52) 

Then, there are texts that negative the application of the word 
‘Muslim’ exclusively to followers of the Holy Prophet (^-s aA* A>i J*). 
Al-Suyuti therefore devoted his efforts to an elaborate interpretation of 
these ay >at to prove his contention. The gist of this is that the term ‘Muslim’ 
has been applied specially to the prophets; that is, of the different 
Ummahs the word ‘Muslim Ummah* is specific to that Ummah only which 
subscribes to the SharVah of the Holy Prophet (,A-j aJl* Ail >), but the 
wordMuslimcanbeappliedtootherprophetsalso. This explains its appli¬ 
cation to the prophets Ibrahim and Yusuf. Then it was extended to the 
families of the prophets also so that it carries this very 

meaning in respect of Lut’s household. Similarly, where there is a single pro¬ 
phet in a community it is called Muslim. Thus u>L {waashhad 

bi-annana Muslimuna ) removes the doubt, for al-Suyutl tends to think 
that among the companions of Prophet ‘Isa (f%AI V-*) were two or 
three prophets. 

However, al-Suyutl’s view that the words ‘Islam’ and ‘Muslim’ are 
specific to the SharVah of the Holy Prophet ([A-j aJu J^) is essentially 
correct, but to go into such subtle explanations and elaborate interpre¬ 
tations on minute matters in an exhaustive manner, is difficult. So 
al-Suyuti himself writes that when he had just completed his treatise 
and extinguished the lamp to go to bed when this ayah about the com¬ 
panions of Prophet ‘Isa (f^-A> *a*) came to his mind and he realised 
that it refuted his stance, for whatever arguments he had advanced did 
not fit in with it. So he felt upset, re-lighted the lamp, and presented 
the argument given above. 

The Writer’s View: 

The best way to solve all these difficulties is that some overall view 
should be taken which should cover all shades of meaning. It is this that 
a word should linguistically have a general connotation but as a designa¬ 
tion it should apply to a particular person or community only. For 
instance, the expression Hafiz applies to those who memorize the 
Qur’an, but among the Muhaddithin it applies specifically to Hafiz ibn 
Hajar. Thus, whenever this word occurs in books on the Hadi'th saying 
“So said Hafiz,” Hafiz ibn Hajar is meant. There are thousands of such 
words in all languages. For instance, the word ‘animal’ includes man 
also, but generally it signifies all animals except men, so that the word 
has become exclusive for them. Similarly, Islam and Muslim could be 
employed lexicographically for all religions that follow revealed scrip¬ 
ture and there is no restriction on this broad use but, as designations 
these are exclusively applied to the Holy Prophet’s Din (Faith) and his 
Ummah. The appellation of honour has not been conferred on any 
Ummah. If it has been employed for them, it is only, in the lexicogra¬ 
phic sense. The Qur’an has alluded to this fact in the following words:- 
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.the faith of your father Ibrahim 

(is yours). He hath named you Muslims of 
old time and in this (Scripture), that the 
messenger may be a witness against you, 
and that ye may be witnesses against man. 
kind. (Qur’an, 22:78) 







The pronoun V refers either to God the Almighty or Prophet 
Ibrahim (,oLJi That is God gave you this name in the previous 

scriptures and in the Qur’an, or Prophet Ibrahim ((OLJI **u) gave this 
name when he said in his prayer:— 

Our Lord! And make us 
unto Thee and of our seed a natii 
sive unto Tbee. (Qur 


submissive 
on submis- 
■&n, 2:128) 




r 

( 




And probably this title has been lifted from this very verse in the 
Qur’an. This shows that the words‘Islam’and ‘Muslim’are for the 
Umrnah of the Holy Prophet (^j uc <21 J*>) only. So that the difficulty 
is resolved. All the subsidiary applications would depend upon this 

main connotation. _ . ycJJS)l £ i6*3 'Zlk 

That is, tt you reject this invitation, - u ' 

then the sin of all your subjects and the peasantry would fall on your 
shoulders because their acceptance of Islam would be hindered by your 
action. Here the Prophet « 4 U & has said J>” “turning his 
back,” and not ji»” “If you persist in heathenism” because in 

the latter case the invitation would have lost its genuine nature. The 
excellence of an invitation lies in the fact that its tone should be gra¬ 
cious, with nothing deprecatory. If the address is peremtory, it does 
not show that the person extending the call has any sympathy whatso¬ 
ever. The word arts’ means the cultivator. But it is also employed 
for landowners, whether they cultivate the land on their own or lease it 
for cultivation. As Heraclius’s subjects were mostly agriculturists, hence 
it is they who have been particularly mentioned, nevertheless, indirectly 
all his subjects are meant thereby. 


Just as a good deed counts for reward, similarly providing means 
to others for doing good also deserves reward. The same thing is true 
of evil also for just as it is a sin to do evil, similarly providing means 
of doing evil to others is also a sin. 1 


God is to be thanked, for, through His Grace, we 
have been able to expound the Kitab al-Wahi. 

Now it is the Kitab al-lman (the book of Belief) that 
commences. Once the infallible nature and the truth of 
wahi has been acknowledged, all that is a part of the 
revelatory experience shall have to be believed and it is 
this belief or faith that is known as iman. This is the reason 
why Imam Bukhari has written the Kitab al-lman imme¬ 
diately after the Kitab al-Wahi. 


ipor further discussion on inviting Hcraclius to Islam on the basis of committing of 
belief in the Unity of God, justification of ijtihad exercised by the Im&ms and the effect 
of the incident or Abu Sufyan, voL l f pp. 231, of the original work may be consulted. 

Ed. 











CHAPTER II 


(The Book of Faith) 

In the Name of Allah . Who is Excessively 

Compassionate , Extremely Merciful 

(This chapter is) about the statement 
of the Holy Prophet (sallallaho * alaihi wa 
satlam) that the edifice of Islam rests upon 
five things or cardinal principles* 

Faith consists of both saying and 
action. It increases and decreases. The fol¬ 
lowing revelations of AUkh bear upon this 
subject : 

(i) In order that they might add faith 
unto their faith (48:4) 

(ii) And we increased them in 
guidence (18:13) 

(iii) Alllth increase! h in right guidance 
those who walk aright (19:76) 

(iv) While as for those who walk 
aright. He addeth to their gui¬ 
dance, and giveth them their 
protection (against evil) (47:17) 

(v) And that believers may increase 
in faith (74:31) 

(vi) Which one of you hath thus in¬ 
creased m faith? As for those 
who believe, it hath increased 
them in faith and they rejoice 
therefor (9:124) 

(vii) Therefore fear them. But (the 
threat of danger) increased the 
efaifh of them. (3:173) 

(via) It did but confirm them in their 
faith and resignation. (33:22) 

According to the Uadlth, to bear love 
for the sake of God and to bear hate too 
for His sake, constitute faith. 

"Umar bin Abdul 'Aziz wrote to 'Adi 
bin "Adi, faith comprises duties, laws, 
matters prohibited and permitted and the 
sunnah Whosoever falls short of fulfilling 
them fails to measure up to the profession 
of his faith. If l happen to live, I shall tell 
you all about these things so that you may 
act upon them. And if I die, I am not avid 
for your company.*" 

The Prophet Ibrahim ('alaihial-sal&m ) 
said, I wish my heart to be at ease, (2:260) 
Ma‘&dh said to his companion As wad bin 
Hilal, M Let us sit down for a little while so 


c&tv';, 

, #saaM33a5iiJ«tf5i\J3Ba 

mm 

--gS&Xi 

that we may talk about faith Ibn Mas ( ud J Mrv 

said, ""firm belief is the whole faith/* And Ibn "Umar said, u A person cannot understand 
what piety really means unless he casts out all misgivings from his heart (which 
perplex it)/ 1 


And MujS-hid said in explanation of the ayah ^ a- r^ 1 

He haih ordained for you that religion which He commanded unto Noah) (42:13) that it 
meant, “O Muhammad, We made the same ordainmenl to you as We did unto him (Noah)/* 
And Tbn 'Abbas interpreted shir* at ah and minhajan (Laws and Islamic Institutes) as 
the Islamic way and the Sunnah. And explaining this ayah, he said, here 

meant “your faith”. 


Volume I COMMENTARY ON THE SAHIH AL-BUKHARl 261 

All that Imam Bukhari has said from the beginning to the end 
relates to the ahadlth which form part of waht. Having indicated the 
germinal factors of waht to bring out its grandeur, truthfulness, infalli¬ 
bility, and veritability and devoting the first chapter to it by way of 
introduction so that the veritability and authoritativeness of the hadtth 
may be established, he now comes to the real purpose of the work, since 
the basis of all things is faith whether these are ethical matters, deeds or 
transactions in general. Hence he has given prime position to the Book 
of Faith after the Book of Revelation. 

The fact of wahl being true spells out the relation between man 
and God. The question is how to express this relationship. Faith and 
belief are the root while the actions are branches thereof. Faith is like 
the soul while Islam is its physical frame. Faith is the reality and Islam 
its external mould. It is through Faith alone that we acquire belief in 
and assurance about matters hidden and all that is invisible without any 
argumentation or ratiocination. 

Different Muslim Sects 

Of the different sects in the world, Muslim sects are those which 
claim to be Muslims and associated themselves with Islam, irrespective 
of whether they are rightly guided or not. Thus the Rawafid 1 , Kharijites, 
the Mutazilitcs, the Murjiatites, the Karamiatites and the Jahmiyatites, 
soon associate themselves with Islam, but all of them are undoubtedly 
heterodox and have sw'erved from the right path of Islam. 

The Sunnites 

The only right directed Muslim sect is that of the Sunnites who 
follow the practice of the Holy Prophet (pL-j and his com¬ 

panions. This designation is derived from, and in fact, isa literal translation 
of the Holy Prophet’s saying about the sect assured of salvation 
*Jj- UI L" that is, the way to salvation lies in following the path 
ot the Holy Prophet (,^-j ^ ^ and his Companions. 

Different Sunnite Schools 

The Sunnite sect itself comprises four sects, all of which are rightly 
directed. They have the same end and the same purpose; the difference is 
merely that of ratiocination. Only because of this the Sunnites are 
divided into four sub-sects, namely, (1) The muhaddithtn who follow 
Imam Ahmad bin Hanbal and elucidate and propagate his statements 
and remarks on devotions; (2) The mutakallimin who again comprise 
two groups: (i) the Asharites who mostly explain and publicise the 
views of Imam Malik and Imam Sh&fiT (ii) the Maturidites who sup¬ 
port and expound the statements attributed to Imam Abu Hantfah. 
There is only a slight difference between the two. The founder of the 
former is Imam Abu al-Hasan Ash'arl and of the latter Abu Al-Manslir 
Maturidi. Both belonged to the same age, and were contemporary with 
Imam TahawT. Ash'arl was at first a Mutazilite and was associated for 
a long time with the Mutazilite theologian Abu ‘All al -Jubbai, and was 
a prime debater on his behalf. That is to say, he was like a sharp sword 
of the Mutazilites drawn against the Sunnites. But, later on, such are 
the ways of God, this very sword turned against the Mutazilites them¬ 
selves. 

tThat is. the Shl'as in genera] and a sect of the SM‘as in particular, so named, 
because after vowing allegiance to Zayd, the grandson of Hadrat Husayn, the maternal 
grandson of the Holy Prophet {sallallaho ‘alaihi na sallam), the original Rawafii backed 
out from it. 
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The incident which led his conversion to orthodoxy is like this. 

It is related that once he resolved to go into seclusion for the whole 
month of Ramadan. One night during the first ten days of devotional 
seclusion, he saw in a dream the Holy Prophet J-) who said; 

“Abu al-Hasan, stand up in support of the religion.” When he rose up 
in the morning, he did not feel upset about it. Since he believed that 
the Mutazilite creed to be the correct one, he had been supporting it 
vehemently and resorting to controversies thereon. He then had a similar 
dream after another ten days which rather upset him, as for him the real 
creed was that of the Mutazilites. Then he saw the Holy Prophet 
,j)i Jrf) in a third dream in the third tenth when the Holy Prophet 
u* .si j/) addressed him thus: “I told thee to rise up in support of 
Islam but thou hast not done so uptil now.” Abu al-Hasan al-Ash‘ari said 
to the Prophet (^-j ^ in that very dream: “My lord, I do not know 

what faults there be in my creed. Do let me know them yourself.” The 
Holy Prophet (pJkj *JLe-ai J**) thereupon replied: “I would not have 
budged from here till I apprised you fully of all your erroneous beliefs, 
had I not known that God has taken upon Himself the responsibility 
of bringing them home to you. That being so, I need not point them 
out.” 


So when Abu al-Hasan Ash‘arl got up next morning he knew as it 
were by a flash all the beliefs of the Sunnites and the perverted notions 
of the Mutazilites stood manifest before him. That day happened to be 
Friday. He mounted the pulpit in the principal mosque in the city and 
renounced his belief in the Mutazilite creed publicly. From then on¬ 
ward he became a unique champion of the Sunnites. The sufis or my¬ 
stics form the fourth group of the Sunnites. The muhaddithin rely upon 
what has come down to them or what they have heard. They prove 
matters primarily with reference to what has been heard. The scholastics 
( Mutakallameen ) whether Ash'arites or Muturidites, draw their inferences 
upon both of them and advance arguments on their basis. But this 
does not mean that they establish something new by exercising their 
intellect. On the other hand, they establish by means of rational argu¬ 
ments the beliefs that stand proved from the Qur’an and the Hadlth and 
aim at removing intellectual misapprehensions. Thus they synthesize the 
Intellect and Tradition to prove their credos. 


What does faith signify? Not only Muslim sects in general but the 
Sunnites also differ about this. Hence it needs a little detailed examin¬ 
ation. But since the Qur’an has first of all employed the word Imdn 
to the Arabs, we should see what it means in the Arabic language. It 
must be having some lexicographical meaning therein. 

Literal Meaning of Imdn 

The word imdn is derived from the word aman, the opposite of fear, 
that is mental composure. Thus aman means the decline of fear. The 
Qur’an thus says: 

.and (He) will give them in exch- . v*<r 

ange safety after fear. (Qur’an, 24:55) 


Fear needs no elucidation. All of us know it. Hence its absence 
means peace and tranquillity. Modified into Imdn it becomes equivalent 
to removal of fear. 


This meaning of Imdn obtains when the word is intransitive with¬ 
out any conjunction. And then the word, Imdn , is used along with the 
conjunction “ ba ” as in the following ayah of the Qur’an: 
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The messenger believeth in that which 
hath been revealed unto him from his Lord 
and (so do) the believers. Each one be¬ 
lieved in Allah and His angels and His 
scriptures and His messengers.) 

IQur’an, 2:285) 


6 




The same goes for “«sC^j 21u that is, belief in Allah and the 
angels. Here the word, amana, cannot mean mitigation of fear, and the 
lexicographers themselves believe that when the conjunction of ba 
occurs, the meaning would be that of attestation or testimony or alle- 
gience ( tasdiq;). Tasdiq incorporates confession or profession, and the 
conjunction employed for the latter is ba. The word, fman, also there¬ 
fore is used with this conjunction, a point on which there is universal 
agreement. Beyond this point, however, there is some controversy as 
to whether the word should be understood in the sense of testimony 
literal or metaphorical. ‘Allamah Zamakhshari himself has taken the 
word in both senses. 


Some writers have subscribed to the view that both the removal of 
fear and testimony, attestation or allegiance are the real meanings 
of the word, iman. This word is thus common to both. When used in 
the transitive sense on its own, the sense given by it would be that of 
removing of fear, but, when used together with the conjunction bd, it 
yields the second sense. Others have ascribed to it the interpretation 
that the real meaning of iman is mitigation of fear and bestowing tran¬ 
quillity but then tasdiq also implies security from falsehood and lie. For 
instance, a man who has uttered a statement might harbour a fear 
lest what he has said may be contradicted or proved false by the listener, 
but, when the latter has supported what he has said, the hearer has 
relieved the speaker from the fear of being falsified. 

Further, iman is employed in the sense of testimony ( tasdiq ) and 
at times in the literal sense it is used with lam as the conjunction, as in 
the Holy Qur'an 

.anc! tliou bclievest not our say¬ 
ings even when we speak the truth. 

(Qur'an, 12:17) 

It should be quite obvious that here the implication is neither of 
testimony nor of making secure, the more so as the conjunction of 
tasdiq is not 1dm. In this case the sense is that of obedience, and we 
have therefore to interpret the word in a different sense. For instance, 
if someone has supplied information regarding the happening of an 
event at a certain place, and another has testified to it, then the 
person who has testified has, by implication, affirmed the veracity of 
that report. The word inqiydd (following) is used with lam as the con¬ 
junction while tasdiq is also used with lam as the conjunction as in the 
Qur’an, e.g., “(5^ ^ 15m," “musaddiqan lima baynayadiehe" and 

“u-it! il musaddiqan lil ladhina ” and from this standpoint iman is 

also used with the conjunction, lam. This meaning is contained very 
appropriately in the following ayah: 


^^©5GM*3fc 


Shall we put faith in two mortals like 
ourselves, and whose folk are servile unto 
us? (Qur'an, 23:47) 




<*£ s' J. I <" * 1 


The Pharaoh and his chiefs were questioning the veracity of the 
Message of God as revealed to the Prophets Musa and Haroon (ftA-Ji Wi«) 
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and could not think of becoming their followers, especially as they 
were, according to their own thinking, like themselves and therefore hav¬ 
ing no points of superiority over them. Moreover, they were averse all 
the more to the idea of subserving themas they held the Israelites to be 
in bondage to them. 

There is still another sense in which iman, has been used, although 
this use is very rare. The author of Lisan at- 1 Arab has said that, despite 
diligent search, this form of its use is not to be found anywhere except 
in a hadith, in which it has been used with the conjunction, ‘«/d. This 
hadith has that God has not sent any prophet but bestowed upon him 
certain signs which would make the people believe. 

But such aspects of faith were pointed 
out which could forra the basis of faith. 

This is because testimony also signifies confidence. When the 
listener testifies to the speaker’s statement, he impliedly reposes confi¬ 
dence in him. Had he not trusted his statement, he’would not have 
testified the same. 

In sum, therefore, Iman has been employed in four ways: (i) in the 
sense of a transitive verb in the objective sense of being made secure ; 
(ii) with ba, in the sense of testimony or seconding; (iii) with lam in 
the sense of subserving and following; (ivj with ‘ala in the sense of con¬ 
fidence. The last is extremely rare. The first occurs at times as a transitive 
verb with two objects. This too fissions off into two forms: the second 
passive is at times directly, as in amantuhu ghayrl and some¬ 
times indirectly with the preposition, min as in “J >_>*■ j- amanhum 

min khawfin. 

Significance in Sharbah 

The SharVah has taken faith to be in the sense of testimony. The 
word tasdiq which means testimony, was originally a simple and 
straightforward word. With Greek logic coming into our hands in the 
form of translations, it was metamorphosed into a word that began to 
be associated progressively with philosophical connotations; used in this 
sense, it began to gain in ascendancy over us. 

Whenever therefore the word, tasdiq, is used, we tend to associate it 
with a logical significance, and are also confronted with several problems 
in the wake of the use of this word. It is therefore necessary that we 
should now discuss the word, tasdiq, in its lexicographic context in order 
to establish its distinction from its scholastic or logical context. The 
lexicographic meaning of tasdiq is to testify, out of one’s free will, to a 
report or the veracity of a reporter, while according to the logicians and 
scholastics it is a kind of knowledge of the highest degree of comprehension 
which is called tasdiq. It is obvious that knowledge is at times volitional 
and at other non-volitional which we acquire in spite of ourselves. 
Even, if we attempt to drive such tasdiq out of our mind, we cannot do 
so. For instance the knowledge and attestation at noon of the sun having 
risen and similar phenomena. A logician affirms both types of knowledge 
whether volitional or otherwise. Thus the difference between lexicogra¬ 
phical and logical attestation comes out inasmuch as in the former the 
testifier verifies a report or a statement or an incident (e.g., a miracle) 
out of his own volition, while the latter does not posit the exercise of 
volition. 
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Another distinction between these two is that if a man has sure 
knowledge of something by arguments, nevertheless, he denies it out 
of sheer obstinacy, even then, the matter has logical though not verbal 
verification. For instance, X knows very well that such and such object 
belongs to Y, still he denies that Y is its owner. Although Y claims that 
the thing belongs to him but he does not testify to this fact. In such a 
case, X is in a position to verify logically the fact of ownership because 
he knows the matter very well but he lacks verbal affirmation because 
he does not say whether Y’s and his claim are true. He persists 
in denying out 'of obstinacy. Thus, the difference between verbal 
and logical verification is of two kinds. In the first place, accord¬ 
ing to logicians, volition is not necessary for verification whereas 
the lexicographers consider it necessary. The second is that logical verifi¬ 
cation is ipso facto present when there is knowledge or apprehension of 
complete degreeof information eventhough, the person who already knows 
this fact or law to be true, denies it out of obstinacy. But lexicographers 
maintain that it is necessary to attribute truth to the complete degree of 
information of one who maintains it. Mere denial and contradiction do 
not constitute verification. 

It must, however, be borne in mind that the two differences, we 
have outlined in the foregoing paragraphs, are those that are based on the 
present day definition of logical testimony in works on philosophy and 
logic, according to which, the highest reach of apprehension is voli¬ 
tional or non-volitional and testimony being knowledge, can combine 
with denial and obstinacy. For them, testimony is a kind of knowledge 
or cognition, whereas, in the view of other logicians, it is among the 
adjuncts of cognition or epistemology. So they define it in another way. 
Ibn Sina’s Definition of Testimony 

Thus the author of Ruh al-Ma'ani (The Core of Meaning) has 
quoted from Shark al-Maqasid the definition of testimony according 
to the premier logician. Imam Ibn Sina. According to it, the meaning 
of testimony is to acknowledge and believe, which is the opposite of 
denial and falsification. The Ruh al-Ma'anl has quoted the following 
words of Ibn Sina : 


Logical testimony is that in respect 
of which and the concept whereof, knowledge 
is classified. It is identical with testimony 
which is called acknowledgement, the 
opposite of denial. 


jjjvi&aitiBa swat 


Thus defined, semantic testimony and logical testimony are not 
different from each other. Both are one and the same. Volition, accord¬ 
ing to it, is necessary for logical testimony since acknowledging and 
belief are volitional acts after cognition. It is also necessary that such 
acts should be free from wilful denial and negation, since it has been 
explained that obstinacy means denial. In short, there is difference of 
opinion about the definition of logical testimony. 

Once we grasp this point then, in the light of this fact, the position 
of a number of those people would be clarified about whom the Qur’an 
itself states that, in spite of their heathenism and unbelief being absolutely 
definite and certain, they were fully aware of the Holy Prophet 
([Ju.j -* 1 J ■*) being true and were perfectly certain of his being an 

apostle of God. In the light of what has been said above, the fact comes 
out that, merely because of this knowledge and certainty on their part, 
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it is not necessary that they should be possessing faith supported by 
testimony which constitutes the very essence thereof. 

The Authority of Sharh-e Wiqayah and ‘Allamah Taftazani 

It is because of this that there has been difference of opinion 
between Sadr al-Shar‘Tah, author of Sharh al-Wiqayah, and ‘Allamah 
Taftazani According to the former, the sort of testimony which is esti¬ 
mable is volitional. Thus he accepts the general definition of logical 
testimony which covers both volitional and non-volitional types. ‘Alla¬ 
mah Taftazani, however, denies that volition is a necessary adjunct 
thereof. Even, according to the terminology of logicians, testimony 
proper is volitional without any semblance of denial or obstinacy. 
Thus he has followed Ibn Sina in his definition of testimony, 

Wc are not, however, concerned with the terminological signific¬ 
ance of tasdiq from the philosophical or logical point of view. This is 
a matter to be decided by the logicians among themselves. What we aim 
at, here, is that linguistically testimony does stipulate volition or option. 
If the logicians also say what Ibn Sin&hassaid, ‘well and good,’ and, if, 
in defining testimony proper, they do not regard volition as necessary and 
postulate volition as an additional qualification for making faith estima¬ 
ble, as claimed by Sadr al-Shar‘!ah, let them do so. 

Deterministic Knowledge and Faith Distinguished 

The act of testimony is a matter of heart and volition. It is not 
merely knowledge and un'dei standing which are sometimes acquired in¬ 
voluntarily by the very logic of circumstances. When these things are 
acknowledged and testified, then faith naturally imports testimony. Once 
we grasp this, the position in respect of many persons would be clarified, 
namely those about whom the Qur’an itself informs us that they had full 
knowledge of and certainty about the Prophet (^j -a* -li J+) being 
true and his apostleship being an indubitable fact, nevertheless, their 
being heretics and non-believers is absolutely definite and certain. 
Merely because of the knowledge and certainty they had, it does not 
become necessary that they should be credited with that testifying faith 
which constitutes the real essence of faith. This is because their know¬ 
ledge and certainty were of involuntary type. They had such clear signs 
and proof before them, as bright as the day, that they could not, in ordinary 
course, fail to believe. It was just like the knowledge of the sun, having 
risen in the morning, to a person who can observe it shining at noon or 
like that of a person who sees a wall in front of him, the moment he 
opens his eyes and realises that it is there. But they were not prompted 
by their own intention to ascribe verity to it voluntarily; on the other hand, 
they obstinately denied it out of sheer vanity and haughtiness. Hence, God. 
the Almighty Himself has said the following about the People of the 
Book : 


Those unto whom We gave the Scrip¬ 
ture, recognise (this revelation) as they 
recognise their sons* But lo! a party of them 
knowingly conceal the truth. 

(Qur’an, 2:146) 



That is, they possess the knowledge of truth but they conceal and 
deny it. This shows that knowledge acquired in this manner cannot be 
called faith, God Himself has said at another place: 
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Lo! those who have received the (•)! j 

Scripture know that (this Revelation) is the 
truth from their Lord. And All&h is not 
unaware of what they do. (Qur’&n, 2:144) 

About the Pharaoh and his followers, it has been explicitly stated: 

And they dented them, though their 
souls acknowledged them, for spite and 
arrogance, 

(Qur’an, 27:14) 

And thus does Prophet Musa **kt) address the Pharoah: 

He said: in truth thou knowest that 
none sent down these (portents) save the 
Lord of the heavens and the earth as 
proofs... (Qur’S.n, 17:102) 

Meaning of Iman in Shar‘lah 

Let us now try to understand the meaning of Iman according to 
the shar‘Iah: 


$0% T&l&vs&t'&N 
(■SE«1h:y'(ro » 






. w, - . . 


After knowing clearly what the Holy 
Prophet (satlatliho 'alaihi wa sallam) has 
brought, testimony briefly of what has 
been briefly stated and detailed testimony 
of what has been given in detail, is called 
iman. 






That is, after due knowledge is acquired about something that it 
has been brought by the Prophet fJ-j ^ <u»i from God, to declare and 
believe it as true, means faith. The words used herein should be noted 
carefully: to declare and believe any matter, not merely knuwing it as 
such. Thus interpreted, the element of deliberate acknowledgement be¬ 
comes all important. 

Due knowledge means that the Muslims at large are generally 
aware of its being a matter of faith, and, when we say Muslims at large, 
we mean those Muslims only who possess interest in" religious matters. 
As regards those who are wholly ignorant of them, knowing nothing 
about religion nor having any relish or zest for it and matters relating 
thereto, their awareness or unawareness is of little account; as for in¬ 
stance, modern educated people many of whom are only nominally 
Muslims. They do not have the slightest interest in or attachment 
to"Islam nor do they know anything about religious matters. Many of 
them have passed a major portion of their lives in London, Paris and 
Berlin, the abodes of heathenism. The cardinal tenets of faith 
prayers, fasting, Hajj , and Zakat are known to all Muslims as en¬ 
joined by Islam. All these stand pro'ed as precedents from the Holy 
Prophet (pL»j ^>i J^). When anything is established as a religious 
tenet in such a way that though not in the nature of a duty or obligat¬ 
ion, it still forms a practice of the Prophet (jJ^j *4* «i>l J-s) and is therefore 
approbious compliance whereof, which brings reward but non-compliance 
does not constitutea sin, nevertheless, the fact of its being valid in shar'Iah 
and the proof of its emanating from the Prophet have reached 

the extent of persistent reporting and positive information. Any one who 
denies it is an infideland belongs to the same category of heretics who deny 
the Prophet’s apostleship and obligatory functions like the salat, fasting, 
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etc., because, although, this is not per se obligatory yet, when, its being a 
part of shar'iah, to any extent whatsoever, reaches the limit of conti¬ 
nuous practice and due information, then to deny it is to virtually deny 
the apostleship of the Prophet (pJ-j u* <ai J->); otherwise, if a matter is 
established to have come within the ambit of the shar'tah by the Pro¬ 
phet’s own practice, then why should anyone deny it? For instance, 
take the practice of brushing the teeth with the dentifrice known as 
miswak (prophylactic stick of some tree.) This is by reason known to 
everyone as a matter of faith. Although, its being within shariah and 
fully proven, it reaches, by its very nature, the extent of the sunnah 
(Prophet's way), still if a person does not observe this mode of brush¬ 
ing teeth in his whole life, he would not have committed any sin. But 
if he once denies its being valid in shariah he would become an infidel. 

“HL*i \*J I/Im.I’'; Observance of matters would necessarily vary. 
What has been described briefly should naturally be testified briefly that is 
to that extent. For instance, take the ordeal of the grave. Its veritability has 
been established through continuous successive narrations but briefly spe¬ 
aking, it comes only to this that the ordeal of the grave is certain. What 
its nature will be, has not been elaborately described by the Prophet. 
Hence, it is necessary to believe that this ordeal would be faced by 
those who deserve it. It is not necessary to repose belief in the detailed 
nature thereof. 


Whatever has been described in detail should be testified to, and 
believed in detail, e.g., prayers, fasting, Hajj, Zakat and so on; and where 
there is detailed description one should testify to, and believe in all the 
details; by the same token, where a thing has been described fleetingiy 
or briefly, one should subscribe to it in a like manner, e.g., it is obligatory 
to believe in the apostleship of all the Prophets and in their being true. 
Some prophets have been described in considerable detail by name, 
while, others have been briefly mentioned, conveying only this much about 
them that they were sent: 


Verily, we sent messengers before 
ihee, among them those of whom we have 
told thee, and some of whom we have not 
told thee. {Qur’an, 40:78) 


•> -j --tc * ’ C ><> 




. 'j 


The Prophets who have been mentioned in detail, shall be believed 
in, ::nd testified to, in detail, and those described briefly, shall be so 
subscribed and testified to. 


Heraclius Definitely A Non-believer 

We have shown in the foregoing that the only form of testimony 
which counts, is that in which, one verifies a statement out of one’s own 
intention and volition, or supports the narrator thereof, in a like manner. 
This means declaring the statement of its maker thereof, true and believing 
it as such, not merely knowing it to be so. Once this condition is laid 
down, those people of the Scripture and others who had made the 
testimony merely because the circumstances dictated them are auto¬ 
matically eliminated. But we have not had so far any definition of Iman 
(faith) which shuts out all that is foreign to it. For instance, 
Heracliu’s testimony was not merely of the haphazard type because 
he had made strenuous efforts and adopted all possible deliberate 
measures to reach the stage of assurance: He put questions to Abu 
Sufyan; he sent a letter to the archbishop of Byzantine and when the 
latter confirmed his view, then does it stand to reason that the type of 
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testimony secured after alJ these measures was not volitional? If it still 
remains non-voluntary, then what was the purpose of these questions and 
volitional measures? Heraclius did not apparently deny the Prophet’s 
apostleship after this testimony. On the other hand, he accepted actually 
the prophethood of the Holy Prophet {[A-j -a* -ii J->) and his being true. 
Accordingly when he later on commented upon the answer to 
every question he again and again gave expression to this view with the 
words: “The Prophets are like this.” Then he did not merely confine 
himself to these things but said to Abu Sufyan that the Prophet would 
rule over the land now underneath his feet and occupied by him. He also 
expressed his desire and keenness to see the Prophet (,A-j ai saying 
that were it possible, he would go and meet him and wash his feet. He 
spoke frankly about the Prophet (,A-j -at Jv*) being a true messenger 
of God in such a manner that the arch-infidel Abli Sufyan could not 
help being moved to such an extent that he himself said: “Since then 
I was always sure that ultimately the Prophet (,A*j *A* At would 
dominate.” 

Heraclius even went to the extent of inviting his people to the 
new religion, saying: “If you want to prosper, be rightly guided, and 
to preserve your empire, you should swear allegiance to the Holy Pro¬ 
phet (fd-j -a 1 J-). 

Hafiz I bn Hajar in the Fath al-Bari has quoted onmwrsio/Ibn Ishaq’s 
authority which was reported by him from some scholars. According 
to this, Heraclius is reported to have said : 


Heraclius said! Pity on you! I know 
for sure that he is a Messenger of God t but 
I am afraid of the Byzantinians for myself 
Were it not so, I would have followed 
him. 
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At the time of the Battle of Tabfik, Heraclius sent a letter to the 
Holy Prophet (|A-j *4* At in which he explicitly said that he was a 
Muslim. To say that Heraclius’s testimony is involuntary is sheer high 
handedness. All the more, he never apparently denied the apostleship of 
the Prophet ([A-j -A* -si J*.). He did not even declare him to be a false 
Prophet. In fact each and every word of his shows his sincerity. 

But, despite all this, Heraclius’s heathenism and absence of faith 
are certain. The Holy Prophet (A-j *4* -a 1 himself, having read his 
letter on the occasion of the Battle of Tabfik, said : 


This enemy of God is lying: he still „c ^‘ ( ^ , 

firmly adheres to Christianity. 5 A-f-A 

An even more important example is that of the uncle of the Holy 
Prophet (,A~j -A* At Abfi Talib bin ‘Abd al-Muttallb, who had, with¬ 
out doubt, subscribed in his heart to the Prophethood of the Apostle of 
God ([A-j *At dill Moreover, the way in which he lavished praises 

on the Holy Prophet (jA-j ai till his last breath and the help ren¬ 
dered to him are something remarkable in history. His panegyrics in 
praise of the Apostle of God (|A~j Al J*>) and "persistent help to him 
are well known. In one panegyric he addresses his own clan, the 
Quraysh, nay all the Arabs, and says: 







By the House of God, you are uttering lies. We shall be defending Muhammad, 
from a ring of archers round him and shoot arrows from our quivers. 
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And we shall be defending him to^our last breath till we yield our lives. And, 
in fighting for him, we shall care naught for our wives and offspring. 

The same Qasidah contains the famous couplet: 


CO, 




I swear by that effulgent face which lends lustre even to the nimbus, 
he is the refuge of the orphans and the shelter for the widows. 

In still another Qasidah he says; 
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By God, even when all of them combine with each other, they cannot 
hope to reach him till 1 leave (the world) to inhabit the grave. 

In view of all these statements, it would be unjust to comparejthis 
testimony with the compulsive testimony of the people of the Scripture. 
Abu Talib never disbelieved in the Prophet (pi~j <&! J*>). On the 
contrary, verses like the following are ascribed to him: 




JP„ \ * < (Cl ** * »■ £ ' 


And he invited me towards Islam and I know for sure he is true and whatever 
he has said bears the stamp of truth and from the very beginning be is trustee. 


ojC s'jV-ert 
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And I have recognised his religion which is 
indeed the best of all religions of the world. 

The Interpretation of Iman According to Razi and Ghazali 

Now both Heraclius and Abu Talib bin ‘Abd al-Muttalib had the 
stance of volitional testimony and never belied the Prophet (fJ-j *51 J-) 
openly. 

Despite all this, their being non-believers shows that something more 
is essential for Iman in addition to testimony which was lacking in both of 
them. What was this? Scholars have expatiated on this point but the net 
result is the same. The difference lies only in the nature of the interpre¬ 
tation. According to Imam Razi and Imam Ghazali, Iman is not merely 
cognitive knowledge and testimony: for, the former should be taken in 
the sense of testimony which carries weight in faith along with articulation 
and that inner profession which arises in the heart of a person. In other 
words faith is not cognitive but a matter of the heart. Whatever a man 
says with his tongue should spring from his heart. In short there should 
be affirmation with heart just like that with the tongue, This interpre¬ 
tation is, however, not so clear. 


Interpretation by Ibn Humam, I bn Taymiyah, and Abu Talib Makki 

The best interpretation is that of Ibn Humam. He holds iman to 
be a blend of cognitive knowledge, testimony, surrender of the heart 
and intellectual obedience; that is to say, the believer should surrender 
himself entirely like the horse or the camel and should be guided by the 
person who holds the bridle. A believer is one who surrenders himself 
to the Prophet's commands after knowing and recognising him, both 
outwardly and inwardly. He should move in the direction the Prophet 
(J*>) commands him to move. It is this mental surrender and 
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subservience of the heart which Imam I bn Taymtyah considers the quintes¬ 
sence of devotion and Shaykh Abu Talib Makki considers it the shar'Iah. 
Both have quoted the ijma 1 (consensus) in support of their contention to 
the effect that it is incumbent upon every maw min that he should impose 
upon himself the condition of subservience and obedience which must be 
from the innermost core of his heart. In fact, this is the real object of 
sending the prophets and messengers, that is all should make it incumbent 
upon themselves to obey the Prophet and be subservient to him. God 
says:— 

We sent no messenger save that he 'L 
should be obeyed by Aliah's leave. ^ , 

(Qur’an, 6:64) ( =^^0 ± 




The ultimate obedience belongs to Allah, and through His 
Command alone, does the obedience of the prophets arise. The whole 
section in which this ayah occurs is concerned with the behest of obeying 
these prophets. This is why all prophets enjoined the worship and testi¬ 
mony ot God and the hypocrites have been given the title of liars 
inspite of their ostensible affirmation : “We bear witness that you are 
indeed the Apostle of God”, because surrender of the inner self and 
obedience are something internal and testimony with the tongue is an 
external emblem thereof. The meaning of Jshould be 
that, those so testifying, observe obedience to the Holy Prophet 
([J-j AAi 4ji jj.) and profess both openly and from the core of their hearts. 
The hypocrites were, however, in reality, false in this respect; their hearts 
were full of wickedness. Under such circumstances, there could be no obe¬ 
dience at all. Thus among the hypocrites there was a clear disparity between 
what they professed and did. This very subservience called ‘surrender of 
the self and following by the heart’ by Shaykh Ibn Humara and necessary 
obedience, by Imam Ibn Taymiyah, who has quoted in its support 
consensus of the community which is called submission, by Shaykh Nizam 
al-Dln al-Harwt. The difference lies only in interpretation because of 
which, the author of the Sharh-e Wiqayah, has ridiculed him so much so that 
he became known as “Master of Submission,” although he only said 
what Ibn Humam had said and in support, whereof, Ibn Taymiyah cited 
the consensus of the community. Thfe difference is only that of inter¬ 
pretation, not in the meaning; in fact,ithe interpretation of Shaykh al- 
Harwl is closer to the Qur’anic purport. The Qur’an has employed the 
word tasllman wherever it has alluded to this subject: 


But nay, by the Lord, they will rot 
believe (in truth) until they make thee 
judge of what is in dispute between them 
and find within themselves no dislike of 
that which thou decidest, and submit with 
full submission. (Qur’an, 4:65) 





In short, in the testimony which is recognised in faith, there is still 
another thing needed for its definition even after it is called the necessity 
of submission or obedience, surrender of the inner self or inward submis¬ 
sion, mental speech or voice of the heart. In both, Heraclius and Abu 
Talib we find voluntary testimony without any proof of their having 
belied the message of the Apostle of God (,U-j Jai J*) but in both of 
them this vital component was absent. 
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Heraclius and the Negus Differentiated 

This point presents itself all the more when we compare Naj&shl 
(Negus), the King of Abbyssinia or Ethiopia and Heraclius. The latter 
initiated his own train of "investigations and, having confirmed the signs 
of the Prophethood of the Messenger of God, asserted his belief in it, 
but in the end offered as his excuse the fear that his people would revolt. 
The Negus also did not come out openly with the profession of his faith. 
In fact, there are many who hide their faith because of fear of harm, as 
was the case with the Believer in the incident relating to Prophet Musa 
*aU) and described by God the Almighty Himself: 


And a believing man of Pharaoh’s 

family, who hid his failh, said. 

(Qur'an, 11:28) 


1 iSWlStti 


Despite this, the Negus is a believer, but not Heraclius. The diffe¬ 
rence between the two is that the Negus, despite the fact that he did not 
promulgate or proclaim Islam, had accepted in his heart resignation to 
the creed of Islam and subservience thereto, which constitutes real 
faith. Heraclius, on the other hand, did not accept resignation and 
subservience and he also said : (fj.pi Jy. is!) HjJj” “If it were 

not for the fear of the Byzantines I would have followed him.” This 
shows that Heraclius did not follow the Holy Prophet (i*t-j <4* -SI 
owing to lust for wealth and empire and fear of losing them. Thus he 
failed to accomplish total surrender and submission. 

Similarly, Abu Talib had everything but subservience and sub¬ 
mission with the heart, and soul. This is why, in the last moments of 
his life, he admitted in his following verse : 


If I bad not the fear of the Qureish 
who would have taunted me that I bad be¬ 
come a Muslim out of tear, I would have 
undoubtedly testified to the truthfulness of 
the faith in front of the Holy Prophet 
(sallaNdho 'ataihi wa sail am)* 





The same matter appears in his following verse : 




Had I not been afraid of the censure and reproaches of the community, 
he (the Holy Prophet (sailaUaho ‘alaihi wa saltani) would have found me 
most open-hearted and frank in the acceptance of his message. 

Those who have said that Abu Talib was not a believer because 
be did not testify to the creed of Islam verbally, are not right, since 
there is no proof that Abu Talib ever gave a He to the Apostleship of 
the Holy Prophet ((*L.j *4* *>i J-) and whatever of his verses have been 
preserved apparently bespeak testimony and affirmation. For the rest, 
to raise the point that if Abu Talib had not denied the acceptance of 
Islam, why should the Holy Prophet (,4-j *4* -Si have said when he 
(Abu Talib) was breathing his last: say: “there is no God but Allah?” This 
was but the formal mode of surrender of the heart and the observance 
of subservience which is something mental and subjective. 

Surrender: A Condition or part of Faith 

The point, whether this resignation of the heart, this surrender of 
the core of the self, or this obedience is a pre-condition of faith or 
only a part of it is a debatable matter. Some incline towards the view 






Volume 1 


COMMENTARY ON THE SAH1H AL-BUKHARi 


273 


that it is a part of the faith just as testimony is, whereas others hold 
it to be a pre-condition. What must, however, be borne in mind is that 
obedience and subservience are necessary for being true to faith, but 
whether one can act according to it all the time is a different matter. 
That is to say, it is not necessary if one professing the faith falls short 
of the demands poised by it or commits an evil deed, that his faith 
would be lost. He would, however, deserve punishment. The diffe¬ 
rence between the two is only that of a criminal and a rebel. 

Verbal Affirmation 

Verbal affirmation or testimony stands annulled if anyone does not 
take recourse to it either because he is under some compulsion or is dumb, 
or did not have the time to affirm verbally his faith because death overtook 
him immediately after testimony. It is universally acknowledged that 
he is perfect in faith even without verbal affirmation. Anyone who insists 
on not affirming, without any restraint being placed upon him and desists 
from doing so, even on insistence, is without doubt, an infidel. Both 
these possibilities are accidental. Difference of opinion arises only when 
there is no restraint upon someone and none asks him to affirm so 
that he remains without affirmation. The question is about the verdict 
in such a case. 

Scholastics (, mutakaliimeen) and Verbal Affirmation 

Scholastics ( mutakaliimeen ) hold the view that verbal affirmation is 
not a cardinal factor and constituent but is a pre-condition for the 
implementation of the commands of taith, and, in the event of the affir¬ 
mation of the faith being insisted upon, he who persists in refraining from 
verbal affirmation, would be an infidel, as the insistence points to absence 
of affirmation on his part, not because affirmation per se is a part of the 
faith. This is the statement of al-Ash'arl according to the most veracious 
reporters. Abu Mansur MaturidI as reported by Hafiz al-Din al-Nasafl in 
the Path al-Mulhim. 

Jurists and Verbal affirmation 

Jurists, on the other hand, subscribe to the view that verbal affir¬ 
mation is a regular part and rudiment of the faith but it is such an 
essential which becomes inoperative in cases of physical incapacity, 
disabling circumstances and tack of time, as stated by Fakhr al-Islam in 
the Fath al-Mulhim. 

Two statements in this behalf have been attributed to Imam Abu 
Hanifah. One is like that of the scholastics ( mutakaliimeen ) as reported 
by Hafiz al-Din al-Nasafi from Abn Hanifah. 

The second is in the manner of jurists as explained by ‘Allamah 
Tuftazanl in the Shark al-Maqasid. The definition of faith by Tahawi 
reported from Abu Hanifah, is also to the same effect. 

It should also be borne in mind that, if affirmation is for the 
implementation of commandments of faith, this would mean it should 
be done publicly so that the judges and administrators should become 
apprised of it; it will not be sufficient to affirm faith in private. If not, it 
would not be possible to pass juridical orders. 

Those who have not made affirmation part and parcel of the faith 
apparently agree on the basis of that hadith which says: 

V- i jU jjj Jui* “This indicates that faith is in the heart 

and has nothing to do with the tongue.” 
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THE DEFINITIONS OF I MAN IN DIFFERENT SECTS 

Those who follow Jahm bin Safwan believe that faith means pro¬ 
found cognition whether volitional or non-volitionat, so much so that after 
acquiring this cognition, in whatever way his faith remains perfect, what¬ 
ever he might say or do thereafter. His faith is like that of the prophets 
and the siddiqs so long as this cognition remains. This view is absolutely 
false. The type of cognition was possessed even by the people of the Scrip¬ 
ture and the Pharaoh. As regards Heraclius, it is all too evident, although 
his heathenism stands proved from the Qur'an. 

The Karramiyah 

The Karramiyah are the followers of Muhammad bin Karram. 
They believe that iman is synonymous with verbal affirmation. One 
wonders why they merely harp upon verbal affirmation instead of testi¬ 
mony and action. Whereas even the Hypocrites who affirmed and acted 
in conformity with what they professed verbally, are nevertheless 
heretics as proved by the text of the Qur’an. 

When expositions and elucidations of this sect were closely exa¬ 
mined, it was disclosed that they regarded mere verbal affirmation as the 
essence of faith ; that is to say. only he who affirms would be liable to 
the application of the laws of the Qur’an. If there is corresponding 
testification in heart as well, his faith will prove worthy of reliance in the 
next world evevn; if the heart does not synchronize with what the tongue 
says, only the rulings of faith will operate on him in mundane affairs. 
In the next world, however, he would be “in the lowest deep of the 
fire” {Qur’an, 4-145) just like the hypocrites. Thereafter, there is not 
much difference left with those who profess Islam, and recompense is 
also the same as that maintained by them. 

The Murjiah 

This sect claims that voluntary attestation and verbal affirmation 
constitute the faith. The commission of sins and vices does not affect 
faith. Its adherents neither consider faith to be non-volitional cognition 
like the Jahmia nor mere verbal affirmation like the Karramiyah. But 
they have brought down actions to such a low level that, even if a man 
is wholly lost in the commission of prohibited acts, major sins and 
vices, after affirmation and testification, these will not cause Him the least 
harm, nor will he be consigned to hell even for a single moment just as 
a heathen, for all the good deeds he performs all his life, will not for 
an instant, enter Paradise. It is unanimously agreed that Paradise is 
wholly closed to such a person. Similarly, hell is closed to the Believer 
even if he is wholly lost in sin. Just as no worship is of any use in heresy, 
similarly is the case with faith; no evil-doing can cause itany harm. 

To my mind, probably they think there will be different grades or 
stations, high or low, in Paradise according to our good or bad deeds. 
Those who stand out because of their good deeds will occupy a high 
place in Paradise, whereas those who have committed evil deeds will in¬ 
habit the inferior stations. If the adherents of this sect fail to believe 
in this distinction even, then its view is wholly contrary to reason, be¬ 
cause, if our acts are not going to influence us at all then what was the 
use ot all these elaborate arrangements, the Prophets and Scriptures 
giving detailed lists of deeds and orders? It was all futile; neither the 
good deeds serve any useful purpose nor are evil deeds harmful. Even a 
dunce cannot avert such a thesis. 
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The Mutazilites and the Kharijites 

As against the Murjites, the Mutazilites and the Kharijites claim 
that one’s acts are also an integral part of one’s faith. And they are 
linked to faith to such an extent that, even if by chance, some obligation 
is not fulfilled or some prohibited act is committed by someone, he will 
lose his faith. Some Mutazilites take this to apply to all sorts of com¬ 
mandments and prohibitions, even the agreeable and repugnant acts. But 
as the Sharh-e Maqasid says, this is too extreme a view. 

There is, again, difference between the Mutazilites and the Khari¬ 
jites on this issue. According to the former, even though, such a person 
would neither be a Believer, nor he would be an infidel, he would be 
regarded as an evil-liver, though not an evil-liver, as generally understood 
according; to the shariah. He is put in-between the Believers and in¬ 
fidels, neither this nor that in the operation of religion, orders and 
denomination. On the Day of Judgement, however, he would etern* 
ally abide in Hell. In the shariah, an evil-liver is a Believer though he 
is doomed to eternal damnation in Hell. He will be sent to Paradise in 
the very beginning or after undergoing punishment according to his 
misdeeds, 

The various notions prevalent among the Kharijites have been 
taken from works by Sunnite theologians. No work by a Kharijite has 
been seen to this day. Even a person of so extensive purview as Ibn 
Taymiyah says that he has not come across a single Kharijite work. 
According to both these sects, the Mutazilites and the Kharijites, one 
who commits a major sin is destined for eternal abode in hell. There is 
only a slight difference between the two as regards the application 
of the word kafir (infidel). The Murjites are very lax, and do 
not consider evil-doing deleterious at all; whilst the other two are ex¬ 
tremists to this extent that they consider deeds all important so far so 
that even if a single deed is missed, a person would lose his faith just 
like the man who does not testify would abide in hell for ever. Both 
these sects are extremists. The Sunnites steer a middle course, and 
though, there are some differences among them, yet they all agree that 
the Mutazilite, Kharijite, and Murjite creeds are false, None among the 
Sunnites holds them to be right. 

The Sunnite creed 

The unanimous view of all the Sunnites is that, expressed by Ibn 
Tamiyah, that is so long as affirmation and testification are there and 
an act is committed which nullifies the attestation, e.g., genuflection 
before idols, throwing the Qur’an in foul matter, abusing the Holy Pro¬ 
phet ((J-j and so on. The Sunnites are unanimously holding 

that a person guilty of such odious acts automatically becomes an 
infidel, not because of these acts per se but because they bespeak, both 
mentally and generaly, the absence of attestation. 

Imam Ahmad bin Hanba! counts the renunciation of prayers also 
among such acts. Hence, he who abandons prayers loses his faith. If he 
does not repent, he would become an apostate, condemnable to execution 
because the giving up of prayers is a sign of absence of attestation just 
like prostrating before an idol. But everyone knows this very well that 
the commitment of major sins does not amount to the disapperance of 
attestation. There is a distinct difference between a son who is disobe¬ 
dient to his parents, e.g., in the commitment of an act against the behest 
of his father, and the son who shows his disobedience by beating his 
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father with a shoe. Both these acts are indicative of disobedience, but 
the former does not show that he does not have any respect for his father, 
whereas the other speaks for itself. Any one claiming reverence for a 
man’s father in such a case would be regarded as senseless. Thus, just 
as every act does not mean reverence, similarly nor every sin, minor or 
major, negates testification. Denying this fact would be sheer obstinacy 
and denial of something, both explicitly and implicitly. 

Nor do the Sunnites hold every sin to be free from deleterious 
effects. On the other hand, they maintain that, if a sin is not forgiven, 
the person committing it will be deserving of punishment in hell, though 
such a damnation shall not be eternal. The sinner having fulfilled the 
tenure of his punishment shall certainly go to Paradise. In sum, the 
sinner shall go to hell but for a limited duration. The Sunnite creed 
therefore does not conform to that of the Mutazilites and the Kharijites 
nor has it anything to do with that of the Murjites. And this is surely 
the right course. 

To this extent all the Sunnites are unanimous and this is the basic 
belief of all its component sects. Subsequently, some differences arose 
in interpretation. The interpretation of some is close to that of Khari¬ 
jites. That is their wording is apparently similar, while that of the others 
is near that of the Murjites though only in form, Hence the muhaddithin 
say: jU-iib jb*'J **o^*^ 1 u iV 

Faith consists of word and deed, or it means affirmation by the 
tongue and acting according to basic principles. Hence when faith is 
considered a compound of these three ingredients, it apparently resembles 
the view of Kharijites and Mutazilites. But there is difference between 
the significance and purport because the muhaddithin further say that 
unlike testification action is not such an ingredient that one who 
abandons it would become a heretic or fall outside the pale of faith. 
Similarly, Imam Abu Hanifah, his Sheikh, Hamad, and most of the 
scholastics whether Asharites or Maturidites, define faith by means of 
affirmation and attestation, and do not regard conduct as a part thereof. 

This enunciation of theirs, though, apparently resembling that of 
the Murjites, is far apart in purport. The Murjites do not consider sin 
deleterious at all and do not think those who commit major sins as de¬ 
serving punishment in hell even for a single moment. The Hanafites 
and others of the right stance, on the contrary, subscribe to the view 
that such sinners deserve to be sent to hell though they would not re¬ 
main there for ever. 

This shows that there is real difference between the people of the 
sunnah and the deviated sects. The difference inter se of the Sunnite 
schools relates only to interpretation—merely verbal or at the most 
slightly ideological which does not warrant contrary juridical decrees or 
inferences. Of the many unjust excesses committed'upon the Hanafite 
sect, one of the most deplorable facts is that merely because of this 
interpretation Imam Abu Hanifah and his school have been included 
in the list of Murjites. If'merely on the basis of this interpretation, 
the Hanafites are counted amongst the Murjites as has been actually 
done by lbn Qutaybah and others, why the Muhaddithin also are not 
included amongst the Kharijites and Mutazalites. When they are them¬ 
selves involved in such a situation, they promptly contend that their 
views are not those of Mutazilites and Kharijites and to prove this they 
employ all sorts of interpretations and explanations. But, in the case 
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of Imam Abit Hanlfah, all his interpretations and expositions are misre¬ 
presented and he is dubbed as a Murjite. They do not consider it even 
necessary to go into the meaning and significance of what the Imam said. 
Although some people have brushed aside justice altogether, they have 
at hast taken a lenient view of Irja. For instance, ‘Abd al-Kalrm 
Shahrastanl, the author of Al-Miia! wa al-Nahal and Ibn Taymlyah, in 
his treatise al I man has said that irja is of two kinds. One is spoken in 
reference to the Murjite sect which has deviated from the right path and 
are condemned to perdition; the other is not like it (and not as con- 
demnable). Nevertheless, whatever be the connotation attached to the 
expression irja, good or bad, we the Hanafites, abstain from being asso¬ 
ciated therewith. 

The Tamlyyah and others have not fully expounded the meaning 
of “irja”, hence we propose to discuss it in some detail so that their 
implication may be brought out. 1 

Refutation of a doubt concerning Imam Abu Hanifah 

So a great injustice has been done to the sect of Hanafites that Imam 
Abfi Hanlfah has been called “Murjite”, merely on the basis of words 
and interpretations. Similarly, one more injustice has been done to 
Imam Abu Hanlfah. A sentence is ascribed to him namely: 

(Faith is cognition.) Taking the literal meaning of the word m'arifat 
occurring therein, the critics have declared Imam Abu Hanlfah a 
Jahmiyite. 

This is inspite of the fact that a disputation took place between 
Imam Abu Hanifah and Jahm bin Sufwan, the leader of the Jahmiyites, 
and it is also reported that the Imam publicly declared him to be an 
infidel, saying, •**” “You heretic ! go out of my sight.” Imam 

Abii Hanifah was very scrupulous and hesitant in declaring anyone 
kafir (infidel). But, besides declaration of infidelity against Jahm, 
we have the authority of Imam Tahawl who is the most authoritative 
exponent of the Hanafite creed. The definition of faith which he has re¬ 
ported from Imam Abu Hanifah contains testimony by the heart instead 
of m'arifat or cognition.' It is really deplorable that merely on the 
basis of the word cognition, without ascertainingits meaning, the Imam 
was declared Jahmiyite. If any one else had used the word m'arifat , 
these people would have taken to interpret all kinds of exegesis and signi¬ 
ficance. The word m'arifat (cognition) is reported even from Imam 
Ahmad bin Hanbal and Hadrat ‘All ibn Talib. In fact, this word 
m'arifat occurs in the definition of faith by all the salaf (ances¬ 
tors). Shaykh ‘Abd a!-Qasim AnsarT, the Shaykh of ‘Abd al-Karlm 
Shahrastanl, in his commentary of Imam al-Harmany’s al-Irshad has 
reported the statement of the earlier writers according to which, faith 
consists of cognition by the heart, affirmation by the tongue, and obser¬ 
vance of the prime rites of the faith. Nobody raises any objection to 
this and everyone sets himself to explain it, saying, it means testimony. 
The expression has a wider significance and the one applies to the other. 
But where this very word is used by Abu Hanifah, all the doors of inter¬ 
pretation are closed. He is given no latitude whatsoeverand is frequently 
given a short shift, although there is every evidence to show that Tmam 
Abu Hanifah does not interpret the word, m'arifat, in its apparent 

tplease see for further explanation of Irja on page 248_upto the portion before the 
heading, Reconciliation lo the doubt about Abii Jm5.m Hanifah on page 250 of Fail al- 
Bari 





278 


FADL AL-BAR1 


Volume 1 


and literal sense, because the Imam had adisputation with the sect which 
defined m'arifat as “faith”, and he therefore called it heretic. How in 
the face of such evidence, could the Imam be held responsible to equate 
m‘arifat with imdn t especially when the word attestation has also been 
attributed to him in conjunction with the word, imdn ? But alas! all 
these concrete pieces of evidence are ignored. 

In the same way, Imam Bukhari has reproduced the statement of 
Hadrat ‘Abd Allah bin Mas‘ud: “*Jr OWilt (Belief is almost faith). 
Belief is both voluntary and non-voluntary. So when Hadrat ‘Abd Allah 
bin MasTid calls such belief complete faith, recourse to interpretation 
is taken and no objection is raised. What is the fault of the Imam that 
interpretation should be considered taboo in his case although there is 
ample scope for that. How strange and what a calamity! 

The best interpretation of the Imam’s statement is that by m‘arifat 
he means attestation by heart which is a prerequisite in faith. This 
is the veiy word which Tafcawi has ascribed to the Imam. There is 
scope in usage to associate one word with the other because attestation 
can takeplace only after realisation or m'arifat. How can there be any 
attestation without knowledge or realisation or m'arifat. 

As for faith being cognition, j* uUA' 1 ” although verbal affir¬ 

mation is also essential, the Imam has also said in one of his statements 
that verbal affirmation is not a necessary adjunct to faith. If the second 
statement is taken up, then the intended purpose is to cover its import¬ 
ance as a vital component because the real root and cardinal constituent 
is attestation only, which, once expressed with the tongue, becomes 
acknowledgement. The coverage here is the same as in the case of the 
statement (Hajj is but arfa). Now Towaf-e-Ziyarat (the going 

round the Holy Ka‘bah or thefirst institution), is obligatory; so the state¬ 
ment signifies something by stressing its importance, a part being made 
to stand for the whole. 

We know the example of Muhammad Ibn Hibban (died 354 A.H.) 
who said: ,*uJi “Prophethood is the name of knowledge 

and deeds” which plunged him into trouble. He was called a zindiq 
and the reigning Caliph ordered his execution. Some eminent Muhad - 
dithin also joined in the crusade against him, calling him a philosopher, 
for philosophers believe that prophethood is something that can be 
acquired through assiduous application to knowledge and practice. But 
in all fairness, it must be said that Ibn Hibban did not deviate from 
true belief, for what he actually meant was not that prophethood was 
something acquired but it required a sentient spirit which has a marked 
aptitude for mastering maximum knowledge and action. Thereafter, a 
person is anointed with prophethood, intuitively. As the Qur’an says, 
“aJUj j«j jji’’ (Allah knoweth best with whom to place his 

message.) (6:124). Hence Zahbi has said in his book, Tazkirai al-huffaz. 

fj-L*** gstll Ailjj jAtH ljl~a.ll j-r 

**^**11 J lajlj 

The second interpretation is that here m‘arifat does not mean the 
general cognition upon which faith depends but the the spiritual insight of 
the Sufis which enhances faith by strenuous exercises and austere discipline 
and makes man immune from the commission of sinful acts, inclining 
him towards good deeds. Such a person is called “arif ”. The word, 
m'arifal, has a third meaning too, opposed to the imitative faith, that 
is the faith arising from deliberation and ratiocination and not falling 
into the footsteps of the elders. 
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Faith based on * Taqltd ’ 

The point whether the faith accepted as a matter of “ Taqlid" i.e. 
following prescribed rites and belief is the proper faith or not is a matter 
of controversy. The Mutazilites believe that proper faith is not possible 
unless profound insight is gained by ratiocination. Some have ascribed 
this view to Imam Abu al-Hasan al-Ash'arl but it is not correct, because 
the major Ash‘antes have refuted it so far so that Imam Abu al-Qasim 
Qushayri declared that such a statement was not worthy of Imam 
AslVari, All the Sunnite juristic schools are agreed upon that the 
faith based on tradition is proper faith because we all know that a great 
man performing good deeds inspires and convinces people of lessunder- 
standing. Hence such faith must be reckonable. There is no doubt, 
however, that if one’s faith is not merely of unquestioned acceptance 
but is based upon enlightened ratiocination, it would have precedence 
over the other. It is possible that it is the second type of faith that is 
meant herein. 

Shaykh Abdul Qadir Jilani on the Hanafites 

Hadrat Shaykh Ghawth ‘Abd al-Qadir Jil&nl, while describing the 
deviated sects has, in his work, Ghunlyyat ai-Talibin mentioned the Qad- 
riyah (Determinists) also and has included the Hanafites in this sect. That 
is to say the Hanafites are an offshoot of the QadrTyah, which is a deviated 
sect. 

God forbid that these words be from Hadrat Shaykh Ghawth. 
No one except the Prophets is free from faults." It is probable that the 
Shaykh Ghawth was given some wrong report embodying the Sunnite 
credo which led him to put down this statement. If this is not so, this 
statement certainly cannot be his. It is derogatory to his dignity to have 
come out with such a strong statement. Though he himself subscribed 
to the Hanabiite school of Jurisprudence, he could not have come out 
with such a statement about the Hanafites. Some wicked person must 
have inserted the statement in his writing. (Such is the view of 
Al-Zubayid in his Shark fi al-lhya. Such interpolations have been made 
in the works of many a great author. ‘Allamah ‘Abd al-Wahab Sha‘rani 
says that, during his own life, when his works were published, some 
ulama accused him of being a deviate and sent copies of the passages 
reeking of un-Islamic statements to him, When he looked them over, 
he found they were not his, and had been added to the body of the text 
by someone else. Likewise, such interpolation in “Ghuniyyah” also 
seems to be of the same nature, otherwise such a wrong statement or 
reproduction being absolutely absurd could never have been included in 
“Ghuniyyah.” After all, there should be some valid reason for calling 
the Hanafites, QadrTyite, particularly because this sect is opposed to 
Jabriyyah. Is there any precedent in which the Hanafites have maintained 
the stand of the Determinists? Again, the Murjites are not the offshoot of 
the Qadriyite. 

Sum and substance of the foregoing 

The gist of the foregoing is that the members of the Sunnite belief, 
whether they are Hanafites or MuhaddithTn , are unanimous with regard 
to the benefits, consequences and purport of faith; there is difference 
only in terminology and expression. The MuhaddithTn hold “J-jo Jy 
that is, faith consists of word and deed, so that conduct is also a part 
thereof. The Hanafites, on the other hand, maintain that conduct is not 
a part of it; so far as the purport is concerned, the net result is the same. 
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Examination of the Concept of Imao by the Hanafites 
and the preferential arguments advanced by them 

Two points, on this issue, need consideration: (i) the source of the 
standpoint of the Hanafites from the Qur’an and the Hadith ; (ii) difference 
between the interpretation of Imam Abu Hanlfah and the salaf. As 
regards the arguments, the Book of God stands uppermost. The Hanafites 
derive five arguments from it in support of their credo. 

(i) Those Qur’anic ayat in which action is conjoined with iman 
which means that action is other than faith inasmuch as the 
conjunction is here disjunctive, distinguishing the one from 
the other. Anything contrary to it would be contrary to the 
tenor of the original source and as such requires external testi¬ 
monies and arguments. Moreover, if action were a part of faith, 
then its mentioning again would mean repetition. 

The Qur’an says : 

(And) Jo ! those who believe and do 
good works are the best of' created beings. 

(Qur’an, 98:7) 

(ii) Those ayat in which iman has been made a necessary condition 
for action. For instance, the Qur’an says : 




And those who have performed good 
and are faithful. (Qur’an, 20:! 

And the condition and the contingent are at variance. 


deeds and are faithful. (Qur’an, 20:112) (iT'-S 


(iii) Such ayat as have been addressed to the believers and in which 
they have been commanded to repent. For instance. 






O yt who believe! Turn unto Allah in 

tincere repentance! (Qur’&n, 66 : 8 ) ", 0 

Repentance arises from the commitment of sin. Tf action is a part 
of faith, then the latter is opposed to sinfulness. But the above mode 
of address indicates the correctness of faith being combined with 
sinfulness, although nothing can combine with its contrary. 

(iv) The ayat in which the word, mawmin (Believer) has been emp¬ 
loyed for persons committing sins. For instance : 

And, if two parties of believers fall to 
fighting, then make peace between them. 

And, if one party of them doeth wrong to 
the other, fight ye that which doeth wrong 
till it return unto the ordinance of AIfAh ; 
then, if it return, make peace between them 
justly and act equitably. Lo! AllSh loveth 
the equitable. (Qur’in, 49:9) 

This shows that such a party was hitherto out of the bonds of 
God’s behest. In spite of that he has been called mawmin. 

(v) Those ayat which call the heart the repository of iman and 
faith is ascribed to the heart, e.g., 

And for such. He ha,h wrir.en fairh ( ^ 




upon their hearts. 


(Qur’an, 54:22) 


has given rise to difference in view. How is it that, despite agreement 
in adjudging, there has arisen this difference in interpretation? Shaykh 
al-Hind Mawlana Mahmud al-Hasan has said that in fact this difference 
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At another place also Iman has been associated with the heart: 

Of such as say with their mouths: vt 

‘■We believe.” but their hearts believe not. 

(Qur’flin, 5:41) ( 

After that, even Hadith justifies it, particularly those Ahadith which 
referto this kind of theme “Jm o- o- V -V 1 * <y OS' ,> jUi ^ g/*" 
"Every that man would be taken out of hell who would have iman as 
much as a small particle,” 

Dispelling a misgiving 

The ay at of the fifth kind and the Hadith apparently show l man to 
be simply attestation so far so that even oral attestation is not a part of 
it. The answer is that no doubt one statement of Imam Abu Hanlfah is 
such that verbal affirmation is not the condition of iman. If it is 
so, then we would say, since the root of iman is testimony, affirma¬ 
tion is only its outward expression and announcement. Iman , bereft of 
testimony, is nothing. Testimony is the real basis which can, in no 
case, be deleted. Verbal affirmation is something supererogatory which be¬ 
comes inoperative because of some extenuating circumstance. Hence, 
in view of its real core, the faith has been associated with only the 
heart. This interpretation supports verbal affirmation of its being the 
part of iman which is justified by arguments. Hence, whatever Qur’anic 
texts would appear to have a contrary tenor, it would necessarily 
require special interpretation but no such interpretation would be tenable 
in the case of action because hitherto its being part of faith has not been 
established so that the Qur’anic texts should be interpreted from this 
angle. 

Imam Abu Hanifah and the Hadith concerning the Angel Jibrail 

The tradition that lends clear and strong support to Imam Abu 
Hanlfah’s stand on iman is that which concerns the Angel Jibra’il. Act 
lias not been linked with the ultima ratio of iman in this hadith. It also 
creates another problem that there is a distinction between Islam and 
iman, otherwise there would have been no varied questions and answers 
on this subject. This point needs elaborate discussion and would be 
taken up later on. 

Arguments advanced by the Muhaddithin 

The Muhaddithin also present certain ayat of the Qur’an to prove 
that act is a part of faith. For instance: 


> «■* j - i AF £ | # C ! >J> * 1 ^ 

The following ayah is also qu oted in support of the stand of the 
Muhaddithin; 


They only are the (true) believers 
whose hearts feel fear when Allah is men¬ 
tioned, and when the revelations of Allah 
are recited unto them they increase their 
faith, and who trust in their Lord, 

(Qur’an, 8:2) 

Only those believe in Our revelations 
who, when they are reminded of them, 
tall down prostrate and hymn the praise of 
their Lord, and they are not scornful. 

(Qur’an, 32:15) 
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Successful indeed are the believers, 
who are humble in their prayers. 

(Qur'an, 23:1 and 2) 



These ayat clearly establish that fear and praise of God, resignat¬ 
ion to and prostration before Him all are parts of faith. The word 
“//mama” circumscribes those who are humble in their prayers, pay 
the zakat, etc. If all these are but acts, we come to know that act is a 
part of faith. 1 

Imam Ghazali’s dubiety on the Muhaddithirfs approach 

Imam Ghazalx has objected to the stand of the Muhaddithln. He 
asks the Muhaddithln whether a person who has not resigned himself to 
God’s Will, has not offered bis tahajjud , and has not been humble in his 
prayers, but has heartily accepted and got its testimony by verbal affir¬ 
mation, will never enter Paradise. Even the Muhaddithln are agreed 
upon that, if such a person is not forgiven, he will certainly enter 
Heaven simply because of his attestation (after undergoing punishment 
for his misdeeds,) otherwise, it would be a sin according to the view of 
Kharijites and Mutazilites, whereas all the Qur’anic nusus clearly show 
that only the mu'mins and none else will be admitted to Paradise : 

jjju Hi a» H” (None but the righteous ones shall enter Para¬ 

dise.) Thus it is proved that a man can be a mu'min without action. 
Then how can action be a part of faith? 

Imam Razi and Muhaddithln 

Imam R&zi, too, being a scholastic (Mutakallimln) has, in his Manaqib 
al-ShafiT (The Virtues of ImamShafH), criticised the Muhaddithln on this 
point. How is it possible, he asks, that they should hold act to be a 
part of faith, and yet maintain that with its association Iman still does 
not lose its existence? Although, it is one of the admitted facts thai 
when the part is severed from its whole, the whole cannot maintain its 
integrity as it is composed of many components. This being a universal 
truth, needs no argument. 

Hafiz ibn Hajar’s stand: A brief discussion 

Hafiz ibn Hajar has accepted this objection and has said that those 
who consider act a part of faith do not regard it as an essence of faith 
but a part of perfect faith. Thus when act does not exist, essence of faith 
itself will remain in existence and a person will enter Paradise. With 
the loss of perfect faith, he will not be entitled to enter Paradise. But 
the Hanafites also do not deny it. They have never denied act as being 
apart of perfect faith; they only deny that it is a part of essence 


of faith. 


Hafiz ibn Hajar has called this issue simply playing with the word. 
But this seems to be far from reality because outstanding imams and 
scholars on both sides hold different opinions and books regularly have 
been written on the subject and strong arguments are being advanced. 
How can such a controversy be called merely a game of words? Could 
all these Imams and learned scholars not know that they are making the 
words merely a quibble? 

Ibn Taymiyyah has replied Imam RazFs dubiety, saying that it is 
misguiding one self and others as well, because a composite whole has 
two things; one, being its composed form as a whole, and the other, its 

] For Mu'min absolute and absolute Mu’min see the philosophical viewpoint of Ibn 
Taymiyyah on page. 254 Fail al-Barl. 
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real existence in sense and spirit manifested as external configuration. 
No doubt, whenever a single component is missing, the composite 
whole Joses its existence. This is what is meant by saying that the vani¬ 
shing of a part means the vanishing of the whole*. But the purport of 
our discussion is not this. What we mean is whether the reality which 
was being manifested hitherto, would be annihilated or would exist even 
with the Joss of one component. This point is worth some discussion, 
as tiie annihilation of a component does not necessarily mean the anni¬ 
hilation of the complete whole. There are several parts and their 
disappearance does not adversely affect the existence of the whole. A 
tree, for example, is an organism having many components—the root, 
the trunk, leaves, boughs, fruits and flowers, But the leaves, flowers 
and fruits are the parts and their destruction would not vitiate the exis¬ 
tence of the whole tree so long as the trunk and the root are there. Of 
course, if the root is uprooted, there shall be no existence of the tree. 
The same analogy might be applied to man. The body ofa man consists 
of multiple organs, e.g., eyes, ears, hands, feet, etc., their destruction, 
no doubt, will afTect the organism of man but he will not lose his exist¬ 
ence as a man. But, if his head is cut off, he will lose his existence. 
Thus the point to be noted is that there are two kinds of components 
(1) essential, and (2) non-essential. The essential components are those, 
the annihilation of which will result in the total annihilation ofa being, 
while the non-essential components do not affect the very existence of 
any whole; if they are separated from it, although its existence is there, 
it is altered, deformed, or vitiated. Applying this analogy to iman, we 
might say that there are two kinds of components of Iman; one essen¬ 
tially vital component is attestation and if it is abstracted from Iman , 
it annihilates iman. The second component is non-essential, pertaining 
to such acts the absence of which will not annihilate the essence of 
faith, but the person so characterised will not be called the mu*min abso¬ 
lute but a mu'min of vitiated faith. If the latter is stilt classified with 
the mu'min absolute, then the mu'min absolute will exist no more. 

Thus although the Hanafites and Muhaddithin are unanimous on 
the point of difference, in respect of inferences and purpose, it cannot 
be called merely verbal. It is in fact a difference of viewpoint although 
both have the same purpose. We shall indicate this difference later 
on. 


Nature of difference in the interpretations of Faith 


We would now discuss how much difference there is between 
Hanafites and salaf in respect of their viewpoint and how far the former 
have departed from the views of their salaf, incurring blame and 
reproach. Let us first ascertain what actual view salaf have in this 
regard. Shaykh ‘Abd al-Qadir Baghdadi in his book, al-Asmi’ wal 
Si fat (Names and Attributes) and the Shaykh of ShahrastanI, Shaykh 
Abu al-Qasim Ansarl, in Sharh Irshad have reproduced the statement of 
the salaf. Both of them are absolutely reliable and have reproduced in 
full the original text, which is as follows: 


Iman is the name of the knowledge 
attained by the inner self, verbal affirmat¬ 
ion, and observance of cardinal rites; it 
increases with submission and falls with 
disobedience 
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This has been abridged by others, For instance, Imam Bukhari 
has said that Iman is a composite of word and deed, where saying is some¬ 
thing general—whether it be an inward affirmation signified by marr\fat , 
or verbal affirmation and deed can also be generalised to include both 
inward and outward aspects. Whatever might be the case, our aim is to 
show that early Muslims did not say that iman is a compound of which 
act is a part. Yet there is a reference to a single statement from them 
admitting of several doubts in its explanation. One of them is that all 
the foregoing things may be but parts and the other is that all of them 
may not be the parts but some of them might be parts while others are 
the"additional attributes. This is so in common usage as, for example, 
in a hadlth in TirmidhT Sharif (Chapter on Humility in Prayer) which 
runs as follows: 

Fadl ibn ‘Abbas has said that the 
Holy Prophet (sallallaho ‘alaihi wa sal lam) 
said* “The prayer consists of two rak'at. 
wiih each rak'ah having two ol-Tahiyats 1 
and that the prayer should be accompanied 
by humililv, surrender and submissiveness. 

Then thou raise both thy hands.'* The 
narrator says, “Raising of the hands means 
raising them upwards in such a way that 
the palms of the hands should be towards 
thy face and thou shouldst say, “O God! he 
who does not conform to this would not 
be offering a proper prayer ” 

The prayer is a composite whole, wherein are embodied several 
things as set forth in the above hadlth. No one can declare that all that 
has been described in it is an essential part of the prayer. In fact, some 
of these things are not contained in the prayer; they are extraneous to 
it, and are in the nature of additional attributes. For instance, practice 
does not form part of the whole but is only an accessory thereof, but 
in order to highlight its importance this feature is particularly affixed to 
it, as in the following hadlth'. g»Ji g»J1” “To come again and again 

for the circumambulation of the House of God, tripping saying “I have 
come; I have come”; shedding tears. 

Another Hadlth reads: “ Hajj is but * Arafah ,” that is the 

essence of Hajj lies in ‘ Arafah, a vital phase in the stage of the Hajj. 
Here ‘ Arafah has been equated with the Hajj because of its being a major 
component thereof. The same is the case with “ l ajj" and “ thajf al¬ 
though both these are not essential parts of the Hajj but are only its 
accessories and additional attributes. The main components of the Hajj 
are only three. 

The aim of all this elucidation is to show that at times the mode 
of expression is such that several aspects are associated with a thing, 
although they do not form part of it. But the association of that thing 
with these ancillary or extraneous features does notmean that they consti¬ 
tute its integral parts, as is evident from the above hadlth due to Hadrat 
Fadl bin ‘Abbas and from other instances. Once we have grasped this 
point, we cannot infer from the above statement of the salaf (ancestors) 
that all aspects described under the heading of faith constitute parts of 
faith for them. We cannot infer this definitely from it nor categorically 
set it down to this. We can only say that if it is liable to this interpre¬ 
tation, it is as well liable to the other interpretation that is they do not 



] That is, salutations* 
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ail form parts of it. In fact, some are parts while others are ancillaries 
and adjustments. From the point of view, the mode and usage of 
language, both the interpretations are possible. Then, we can confidently 
claim that nowhere does a statement of the salaf (ancestors) exist to 
show that practice forms part and parcel of faith. Whatever has come 
down from salaf (ancestors) on the subject is the above-quoted state¬ 
ment. And we have shown that it is capable of two interpretations. 
So every one is free to choose any interpretation he likes. The Mu¬ 
haddithin considered ail the three factors—inner knowledge attestation, 
verbal affirmation and observance of the cardinal rites of faith—as 
parts of faith. The act is not a part but an ancillary aspect of faith. 
So why all this hue and cry that Imam Abu Hanifah has committed an 
innovation and has gone against the salaf (ancestors)? How so? When 
have the salaf (ancestors) said that the deed is a part of faith? If he 
(Abu Hanifah) has departed from the interpretation of the Muhaddithin, 
what wrong has he committed? It is not incumbent upon rmara Abu 
Hanifah to follow what the “Muhaddithin" understood by it. Just as 
the latter have accepted one alternative, Imam Abu Hanifah has accep¬ 
ted the other. Both alternative interpretations are possible in respect 
of the statement of salaf. Thus Imam Abu Hanifah has but 
analysed the statement of the salaf (ancestors). For instance, a reporter 
has given complete description of the prayer offered by the Holy Pro¬ 
phet (4-j -Sr 1 * -i 1 J-=) in delineating the attributes of the prayer. Later 
on, the jurists analysed this and indicated which parts of it were oblig¬ 
atory, incumbent, optional and so on. In short, what Imam Abu Hanifah 
has said about deeds not being a part of faith conforms to the Q'ur’anic 
text, the Hadith, and what the salaf (ancestors) have said. It is not in 
contrary to any of these in the least. 

Standpoints of the Muhaddithin and Imam Abu Hanifah: An Illustration 

As already explained in detail, there is virtually no difference bet¬ 
ween the dictum of Muhaddithin and Imam Abu Hanifah. It is a difference 
of approach and not quibbling with words. Let'us illustrate it with an 
example. A tree has boughs and a trunk from which these boughs sprout 
and bulge out. Both these are parts of the entity of the tree and the 
relationship of these organs to the tree is partial. These boughs bear 
relation to the tree which is the relation of part to the whole. These 
bear relation to the trunk and roots as well which is not a relation of 
parts to the whole but parts to parts. However, it should be borne in 
mind that all the ancillaries and auxiliaries do not possess the same 
status. They have different shootings. The branches and leaves, 
flowers and fruits are all adjustments of the tree but they do aot possess 
the same status. According to the Muhaddithin , the relation of the deeds 
to faith is just like that of the boughs to the essence of the tree. On the 
other hand. Imam Abu Hanifah is of the view that the relationship 
of deeds with belief is like that of the boughs to the trunk and roots. 

A Tradition of the Holy Prophet (,0-j <4* ^ J*>) also points to this: 

o^r-J £« oLh'i'I” ‘‘that is, from one aspect of belief the other derives 
strength and stimulation.” Hence stronger the roots and larger the trunk, 
the stronger and the sturdier will be the boughs. Exactly in the same 
way, the larger and the sturdier the branches, the stronger will be the 
roots and larger the trunk. Similarly, the stronger and more developed 
the belief, the more will the actions improve and expand. Likewise, the 
more advanced the deeds, the stronger and more developed will be the 
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belief, with the result that the inner sight and enlightenment will 
increase. This fact can be observed in men of faith. 

Cause of divergence in interpretation: Mawlana Mahmud al-Hasan’s view 

As already stated, there is no difference between both the parties 
in respect of a judgement; the difference lies only in interpretation which 
has given rise to difference in view. How is it that, despite agreement 
in adjudging, there has arisen this difference in interpretation? Shavkh 
al-Hind Mawlana Mahmud al-Hasan has said that in fact this difference 
and contention had its roots in’the theological setting of that time. The 
Muhaddithln had to contend with the Murjites who degrade deed to such 
an extent that action loses entire point of contact with faith. The com¬ 
mitment of thousands of sins and evil deeds (according to them) cause 
not the least harm to faith. Consequently, the Muhaddithln came forth 
to attack this approach on the part of the Murjites who had relegated 
practice to such a low pedestal of accountability and their rejoinder 
boiled up to this that observance (or practice) is a part of belief and 
constitutes its integral part. They (the Muhaddithln) rebuked them (the 
Murjites) for contending that practice was not part of faith and that it 
had no connection whatsoever therewith. They (the Muhaddithln) con¬ 
sidered this a piece of utter falsehood. 

On the other hand, Imam Abfi Hanifah had to grapple with the 
Kharijites and Mutazilites both of whom extend the scope of obser¬ 
vance and practice to such an extent that they condemn defaulters with 
regard to practice as outside the pale of genuine faith and consider them 
eternally condemned to hell just like the heretics and hypocrites. The 
Imam considered all this rubbish and said that in reality actions were 
not a part of faith. He contended that action was not such an integral 
part of faith as held by them that its non-observance would liquidate 
faith and, in consequence thereof, the person would be condemned to 
hell. Hence every “Sunnite” group adopted a suitable interpretation to 
refute the arguments of each and every rival false group and tried its 
best to overwhelm them. Hence, divergence arose between interpreta¬ 
tion and mode of expression. In fact, they agree in the adjudgement. 
Progress and deterioration of Faith 

Reference has often been made to the interpretation of the ancestors 
and indications of the Qur’an and Hadith and the unanimity of Ashairites 
and the three Im'ims that“ lJ ^j “The spirit of faith develops and 

deteriorates”. That is faith has different characteristics; some are deve¬ 
loped while others are defective. Reference has, likewise, been made to 
Imam Abu Hanifah and the Companions that “y&i Vj faith does not 

progress or deteriorate. Similarly, it is said that Imamu! Haramain and 
Imam Razi and others are unanimous on this point. 

Mawlana Sayyid Anwar Shah’s viewpoint 

Here the question arises as to whether the above dictum can be 
authentically attributed to Imam Abu Hanifah or not. Mawlana Anwar 
Shah believed that the veracity of this statement is not proved from the 
earlier records. The succeeding writers have included it among their 
works. It occurs in the Fiqh at-Akbar but its attribution to the Imam is 
not established. Among the early writers Hafiz ibn Taymiyyah has repro¬ 
duced this statement from the Imam, But his temperament is so hot and 
aggressive that when he is bent upon contradicting any one he persists 
in it relentlessly. When a person of this nature reproduces a statement 
ascribed to an Imam of a different school of jurisprudence and that, too. 
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when he is discussing controversial issues, one cannot be satisfied by 
his mere citation. And since we do not have its confirmation from any 
early writers, Mawlana Anwar Shah says he was about to deny the 
statement as coming from Tmam Abu Hanifah. But then he came across 
a reproduction of this statement in Hafiz Abu ‘Umar bin ‘Abd al-Birr, 
who, though a Malikite, is very authentic’and reliable. In the introduc¬ 
tion to his book he has reproduced this statement from the Shaykh of 
Imam Abu Hanifah, Shaykh Hanimad. Mawlana Anwar Shah says that 
when he reaci that statement, which, though not attributed to the Imam, 
but since it appears to be the statement of his teacher, he thought the 
same could very probably have also been of Imam Abu Hanifah. 

My own opinion is that the lapse of time between Abu ‘Umar 
'Abd al-Birr and the Imam is quite a few centuries and further what he 
has reproduced he has not explicitly attributed to Imam Abu Hanifah 
but to his Shaykh. There is, however, another reproduction which is 
more sound since its reporter belongs to a period which is closer in time 
to the period of Imam Abu Hanifah and because the statement is direct¬ 
ly attributed to the Imam. Shaykh Abu al-Mansur al-Baghdadl in his 
Kitab al-Asma' wal Si fat lias stated that Imam Abu al-Hasan aI-Ash‘arI 
has reproduced the statement of Imam Abu Hanifah as follows in his 
Magalat al-Islamiyah: 

Faith is not the genus of species. 

Neither does it progress nor deteriorate, ^ M ^ ^ ~ 

Faiths of all men are equal. 

The reliability of Imam Abu al-Hasan Ash'aii as a narrator should 
be beyond all doubt and he is almost coeval of Imam Abu Hanifah, 
since he happens to be a contemporary of Imam Tahaw! and the latter 
is a pupil of Imam Muhammad. This statement, therefore, makes us 
satisfied that the statement is of Imam Abu Hanifah. 

Another statement of Imam Abu Hanifah 

Ghassan quotes another statement attributed to Imam Abu Hanifah 
which lias been accepted in books like the Sharhi fhya etc. This is as 
follows: 

When faith increases, it does not 9 s* » 

decrease. 1> J 

Faith waxes; it wanes not 

To establish the fact ot rise in faith and to negate its fall, the 
Malikites have also quoted a similar statement from Imam Malik 

/ tl)Lfcj Vi ” (Faith increases but does not decrease.) ‘Abd Allah 
bin Mubarak has been acknowledged as an undisputed scholar by the 
Muhaddithin , scholars, savants, the pious, devotees, and so on and he 
was the pupil of Imam-i-A‘zam. From him, also, a similar statement 
has come down. This statement is testified to, by the tenor of the 
Qur’an, since we find the proof of the increase in faith, but not of de¬ 
crease. The same is true of the Hadlth. Even a man, with as broad a 
vision as Ibn Taymlyyah had, acknowledges that, as in the Qur’an, so in 
the Hadith we find the word, Ziyddat (augmentation) and not nags (dimi¬ 
nution). The only exception is the hadith in which the Holy Prophet 
(pL«j -si has called women deficient in wisdom and religion but, 
here, the word used is din (religion), and not iman which is under dis¬ 
cussion. 
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Subject of discussion: Famous statement of Imams and Imam Abu Hanifab 

We are, here, concerned with the famous statement of several 
‘Asharl scholars and the three Imams that “^**4 jUj 111” “faith 
increases and decrease”, mentioned by Bukhari herein, and with the 
famous dictum of scholastics and Imam Abu Hanifah that 
"jafcill “faith neither increases nor decrease” The arguments advanced 
by celebrated ‘Asharl scholars and others are apparently based on 
Qur’anic injunction and the Holy Prophet's traditions, wherein the 
word “*jy” “increase” has been clearly mentioned. The word, 
nuqsan , on the other hand, does not occur clearly. Nevertheless, we 
are in a position to formulate our own conjecture. Anything that 
can absorb an increase can also suffer diminution or loss. The 
expression ( layazido ) (neither increases) must have some meaning 
and purport, for a person of the status of Imam Abu Hanifah, who 
read the Qur’an thirty or forty thousand times and who could finish the 
recitation within the span of a night, cannot be said to be ignorant of 
and oblivious to the ayat in which this expression has occurred. Nor 
can it be said that he aid not understand these ayat or (God forbid!) he 
has acted against the spirit of the ayat of the Qur'an. We can, there¬ 
fore, infer that the statement of the Imam and the scholastics must be 
having some meaning which is not contrary to the Qur'an and may be 
reconciled to the ayat of the Book of God, and that the proof adduced, 
in support of waxing, should not be amenable to its negation. 

Imam Razi’s Investigation 

According to Imam Razt's viewpoint, this problem is derived from 
the first—that is to say in waxing and waning, conflicting components 
or absent components are subservient to conflict in observance. Thus, 
for those whose observance is a part of faith there would be waxing and 
waning of faith. Those who hold observance to be extraneous to faith 
and regard oral affirmation the essence of faith and believe it to be an¬ 
cillary to it, would hold it to be impervious to growth and decrease. 
Thus, this conflict is subservient to the first and so would our judgement. 

Imam Nawawi’s view 

Imam Nawawi has reproduced this statement and does not agree 
to its thesis, since, he believes, it is just possible that observance may 
not be an integral part of faith, and yet faith can wax and wane, since 
the essence of faith can give rise to several grades of faith. For instance, 
the faith of the Prophets and that of the common man by any sense 
cannot be of equivalent rank. The Holy Prophet (^j -Uj. jji himself 
says, til” “I know more of God than any one of you”. Even apart 

from this, attestation comprises threegrades: (i)' Belief arising from mere 
knowing; (ii) Belief arising from actual observation; and (iii) Absolute 
certainly. Take, for instance, the case of the heathens. Some of whom 
stick like limpets to their own faith and will not forsake it, at any cost, 
even if no efforts are spared to make them understand. This is called 
absolute certainty. Then there are those who are not stubborn and soon 
realise falsity of their religion. The same is the case with faith. Some 
have said that it has two grades: one is that which will relieve man from 
eternal fire and damnation and in accordance with *Vp" that is 

without this, ertry into Heaven is religiously prohibited. It can never 
happen till eternity. For brevity sake, it is termed as the faith of the 
lowest grade, Iman-i-MunjI. 

The other grade is that which forthwith leads one to Paradise and 
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higher ranks. And thus entry into Paradise depends upon it; that is, 
what was desired has been achieved. In other words, acquiring of the 
one leads to the acquiring of the other. In brief, this has been called 
the High Faith. On the other hand, Iman-i-Munji is the lowest faith 
exhausting the possibility of any lower stage and its further degradation 
means infidelity Vi L/’ j.e. anything beyond faith is deviat¬ 
ion from it. This class of faith neither progresses nor 

deteriorates. And the exalted faith Imdn-i-Mu'li goes 

on increasing and decreasing. 

The View of ibn Hazm 

I bn Hazm Zahiri who has written Al-Milal wa al-Nahl in five volu¬ 
mes also holds that faith neither progresses or deteriorates. He has stated 
that attestation means such a staunch belief as does not admit of even 
the ieast doubt of contradiction and deterioration. This type of attesta¬ 
tion is reliable in religious belief. 

Suppose a person resolves firmly to believe in the unity of God 
and apostleship of the Holy Prophet there is a possibility 

of three issues—The first being, doubt'and perplexity created in the heart, 
the second one is accusing faith of falsehood and the third one is an 
absolute belief admitting of no contrary. The first two are discarded 
being contrary to attestation involving combination of contraries. So 
the third one is sound involving no contrary because if it is defective, 
even in the least, it would admit of contrary. So the attestation in the 
sense of belief admitting of no contrary shall never exist, because it 
would be a question of doubt, confusion and perplexity upsetting faith, 
Consequently, faith in the sense of attestation, admitting of contraries, 
is absolutely wrong. 

This might give rise to the doubt proved by observation that there 
is difference in the nature of belief. For instance, every one can under¬ 
stand the difference between the notional determination of Al-'alam 
Hadith “the world is perishable’' and the axiom of Alwahid Nisfulithnayn 
‘‘One” is “half of two”. So, how can it be correct to say that attestation 
does not admit of increase and decrease. 

Ibn Hazm has refuted this that the approach of comprehension is 
misleading" in such cases. It is not the verification of increase and de¬ 
crease but according to their practical and theoretical nature, there is 
the difference of their being perceptible and imperceptible, and conveni¬ 
ently and inconveniently accessible to. 

One is notional which takes time to establish its truth after great 
observation and thoughtful consideration and the other is self-evident 
requiring no observation and thought. As soon as it is heard, it is taken 
as a belief. Anyhow, whether by observation, or consideration, when 
it is established as a belief, such a belief is not affected in the least. Both 
beliefs are equal. But, we people take this type of perceptibility, con¬ 
venience, imperceptibility and inconvenience lor increase and decrease 
in belief. Ultimately, both the beliefs are equal. One is perceptible and 
convenient, the other is not so. It is not the case of increase and 
decrease. 

Author’s View—‘Usmani’s Viewpoint 

We have, hitherto, discussed the views of others on the subject of 
increase and decrease in belief. We shall now present the view which 
we have already discussed also in the Path al-Mulhim. That is, the basis 
of faith lies in complete surrenders. 
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By this, what sharVah really means is the heart-felt submission and 
resignation as held by Ibn al-Hummam or according to Ibn Taymiyyah, 
it should be interpreted as essentia! faith or essential sharVah as held by 
Abu Talib Makki in the Quwwat al-Qulub (The power of the hearts) 
Whatever interpretation we might adopt, the ultimate meaning would be: 

Tman based upon xhart'ah would be the 

adherence to the precepts and examples of \ <J UJ ^ 1 £ L 

the Holy Prophet (sallallaho ‘alaihi wa ^ ^ 

sallam) and in believing the message he has 

This would amount to accepting and following heartily every thing 
brought by the Holy Prophet j->). Such submission is definitely 

indivisible and not subject to increase or decrease. Decrease in such 
faith would mean that a man would follow some of the edicts of the 
Holy Prophet J*.) and not others; observe some parts of the 

sharVah and not others. Such a type of Iman is absolutely unacceptable 
and this state of affairs is the same, as narrated in the Qur’in for censur¬ 
ing the People of the Book :— 


Believe ye in part of the Scripture and 
disbelieve ye in part thereof?tQur’an, 2:85) 

And say : We believe in some and 
disbelieve in others. (Qur’an, 4; 150) 


(SbTojVi) 


So, such an amount of belief in the Holy Prophet ^ J*) 

or submission to the sharVah is necessary for all, without exception, be 
they prophets, testifiers, mystics and saints, or the ordinary Muslims, 
and believers in early Islam, or Islam after its completion. No mu'min 
can say that he would subscribe to such and such precept of the Holy 
Prophet ((*1-0 «i>i J*>) and not this and that one. Nor could any 
mu'min, during the earliest period of Islam, say that he believed in what 
had been revealed then, and not what was to follow later on. 


In short, this much submission is essential and does not admit of 
increase or decrease. The total essence of faith subscribed to mu'min 
bihi (object of faith) is the same and all Muslims have professed faith 
in it. All have, therefore, the same essence of faith. The Qur’an says: 


The messenger believeth in that which 
hath been revealed uheg him from his Lord 
and (so do) the believers. Each one believeth 
in All&h and His Angels and His Scriptures 
and H i a m esseoge rs—We make no d isti net ion 
between any of His messengers. 

(Qur’an, 2:285) 




The above ayah clearly sets forth that the faith professed by the 
prophets and mu'mins is the same. And therefore the faith of all is 
equal without any distinction. 


Reasons for difference in the characteristics of faith 


Of course, for other reasons, the difference in belief, faith may 
increase and decrease. For example, according to the firmness and 
weakness in belief, there can be the difference in the nature of attestat¬ 
ion and essentials of submission. Some have stronger faith. There are 
still further grades. The faith of prophets, angels, and the Companions 
was stronger than a rock. Again, the tasdlq of some is weaker. This 
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has different types. In the statement attributed to Imam Abu Hanifah 
reference has been made to this: 


My faith is akin to the faith of 
Jibra'iL 




When asked how it was possible that we should possess iman like 
the one possessed by an exalted angel like Gabriel and that we should 
be having attestation similar to his. Imam Abu Hanifah replied: 


I am not saying that my faith and 
that of Jibra'il are equivalent, but that my 
faith is like his. 

What Imam Abu Hanifah meant was that he did not claim that his 
essence of faith, for apparent reasons, could be justified to be equal 
and similar to that of the Angel Jibra’il tiMT” which means 

that the essence of faith of Jibra'il is the same as that of mine, though 
differing in Tasdlq. The nature of the Tasdlq of Jibra’il is far stronger 
than that of mine. Consequently, setting aside these two interpretat¬ 
ions, the third one has been adopted, which is clear in sense leaving no 
room for doubt: 




But [ say I have professed faith to 
what Jibra'il professed. 




This would show that the subject-matter of the profession of both 
of us is the same. 


The second reason of the difference in the nature of faith 

The second reason for distinction could be due to the abbreviated 
and detailed nature of the essence of faith believed in. That is to say 
that the essential of submission to the Holy Prophet ((d-j V* -i 1 J**) or 
to the sharVah regarding faith is a question of synopsis of all commands 
having gradually descended during thirty years of the life of the Holy 
Prophet (,^-j Ja l For instance, a man accepted Islam, at the 

very beginning when no other religious obligations exept prayers had 
been ordained. His acceptance of Islam per se implies that he would be 
accepting and following whatever other commands are brought forth, 
through the Holy Prophet(pk-j -uU -il J->), When zakdt became obligatory, 
it was by nature of a detail (as an individual obligation as well as part of 
the faith). Any one who has testified to the acceptance of the total sharVah 
would also obey these obligations as a part of the total sharVah. Then we 
have the obligation of sawm (fasting) followed by that of Hajj. In short, 
as the number of ayahs was on the increase, the details of the essence of 
the faith testified to, would also increase. Thus the essence of faith which 
existed before, that is essential of submission is still the same; only 
changes in the detail have occurred. 

A question put to Imam Abu Hanifah 
regarding increase and decrease in faith 

Shams a!-Ayimmah Kurd! has reproduced in Manaqib al-Imam 
al~A l z.am (The Greatness of the Great Imam) the question which a person 
put to Imam Abu Hanifah regarding increase and decrease in faith by 
presenting the following ayah : 

As for those who believe, it hath /JtEr *r„, wtf 

increased them in faith, (Qur'an, 9:124) * li 


b \ 
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This ayah clearly bespeaks increase in faith. Imam Abu Hanifah 
said that was just right and said: ^ That is,’at first 

they believed in all the commandments concisely and then elaborately 
which was interpreted by increased faith Even today, the difference 
between brevity and elaboration, according to knowledge, exists. 

The third reason for the difference in the nature of faith 

The texts of the Qur’an and the Hadith clearly show that the belief in 
faith creates light and lusture on the face of a mu'min. As the visible 
lights vary like the light of the sun, the moon, the stars, lightning and 
even the flickering candle, the inward light of mu'mins acquired by 
belief in faith too varies according to ‘Allamah Kurd!. Some mu’mins 
have the privilege of great cheerfulness due to their belief in faith vastly 
developed. This, too, determines order of merit in respect of the pro¬ 
phets, the Companions, mystics, saints etc, Compared to the meritorial 
status of the foregoing, some have less privilege of light of faith as is 
the lot of the mu'mins, in general. The gist of the whole discourse is 
that the target of faith, for all, is one and the same. There are two 
things—one is an essential adherence to faith, the other is action. The 
increase and decrease in case of absolute faith are not even imagined. 
The difference between faith in sharVah and action, increase and 
decrease, strength and weakness in Taith, brevity and detail has been 
elucidated by Imam Abu Hanifah himself. Hafiz Ibn Tayrniyyah has 
mentioned eight factors which can cause increase and decrease in faith. 

1 now present before my readers a decisive aspect with regard to 
the two problems, that is, action being part of faith or not and whether 
faith increases or decreases. 

Controversy due to faulty transcript 

I had been since long after what has been said above and enquired 
into. Much stress has been laid on the positive aspect that according to 
the celebrated Hanafites creed action is not the part of faith and there is 
no increase in faith. 

During the last few years, however, I have myself taken up another 
approach which, 1 believe, will be decisive to put an end to the whole 
controversy whatsoever between salaf and Imam Abu Hanifah. The 
problems bringing about this controversy are of two kinds. One is 
really controversial while the other is due to additions and alterations 
indiscriminately made on the basis of wrong transcripts causing distor¬ 
tion of facts and making the sense vague creating difference of opinion 
among the succeeding generations. If the correct transcripts of the 
contesting parties are put before vision, there can be no difference. 
Incorrect or faulty transcript is a thing that almost vitiates the meaning 
of the texts. Thus, in Dur al-Mukhtar (Gifts for the rulers) the prob¬ 
lem of call to prayers has been given as follows: 

call to prayers is heard. 

No one follows this. Nor is it appealing. What sense it makes 
that a person, whether he is reclining or sitting, should stand up im¬ 
mediately on hearing the call to prayer. Further, in Dur al-Mukhtar, 
reference has been made to the Fatdwd Bazaziyah . ‘Allamah Sham! 
says, in this connection that he searched for the reference in the Fa taw a 
Bazaziyah, but he could not find it. It may be in some other manuscript 
of the’ book. Any way, this is not appealing. Sham! has further stated 
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that in Nahr al-Fa'iq (The Stream of the Paramount) the question of 
call to prayer has been mentioned differently: If a man is walking, he 
should pause till the call to prayer is over. This, in other words, is 
paying respect to adhan; it should not be heard unattentively. This 
seems to be appealing. 


Now in the text, “d'iVl til ,»u)i w-u” there are two things—the 
first one is that a sitting person should stand up which is not proper. 
The second is that a walking person should pause which is sensible. 
This is what actually the Nahr al-Fa'iq has detailed. But the author of 
Dur al-Mukhtar has been so succinct in his transcript that the real mean¬ 
ing has become vague creating ambiguity. 

The controversy which we are discussing is also due to faulty 
transcript. It is therefore but essential that we should go through the 
actual transcript causing controversy. The text of salaf, I have copied 
in full, with reference to two reliable persons : 

Imdn is the name of heart-felt sub¬ 
mission, verbal affirmation and observance 
of doctorines of faith which improves by 
good deeds and lessens by the commitment 
of sins. 




The nature of erroneous transcript 

This is actually the transcript of the salaf. It has three abridgements. 
One is, that without mentioning all the three things, only Jyot^Hi” 
“/mart is verbal affirmation and action” has been mentioned as Bukhari 
has done although after interpretation the meaning is the same. 

The second abridgement is that the words, “waxes and 

wanes” are used and the * 1 LlaJo’’ “submission” and "sin” are 

not used. As Bukhari said; This abridgement interferes with 

the real purport and the real meaning of the sentence has been left 
concealed. What salaf meant could not be expressed without mentioning 
“iiUaJi,” and without “submission” and “sin”. Its omission 

has upset their purport. The third abridgement is in the continuity of the 
statement. For, from beginning to end, it was a full and intact statement 
which has been hived off to give rise totwoproblems. Onewas‘J**j dyOUjI/i’ 
that is, action is an integral part of faith. The second is that 

is, faith increases and decreases. Wherever, therefore, the statement, in 
belief of al-salaf, is transcribed, it is expressed as two problems, namely, 
‘action as a part of faith’ and ‘waxing and waning of faith’. Abridgement 
and excision have come to mask the original purport of the authors. 
This is what happens when a full passage comes to be hived off. For 
example, if “SjivJl II” “Do not go close to prayers” is separated from 
“dsjK- [»=>ij” “if you are in a state of intoxication” the whole meaning 
would be reduced to absurdity. This backing of passages has been such 
as to keep us away from interpreting the purport of al-salaf. 

The Statement of Imam Abu Hanifah as Reproduced by Tahawi 

The most dependable reproduction of Imam Abu Hanlfah’s stand 
of belief, 1 aqidah , is the one due to Tahawi, as he was closer to the period 
of the Imam and was the pupil of Imam Muhammad. In his book, 
'Aqidah al-Tahawiyah, he has expressly mentioned that he would repro¬ 
duce the stand of belief, ‘aqidah, of Imam Abu Hanifah and other 
Hanafite theologians. This shows how careful he has been. Imam Tahawi 
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thus reproduces in *Aqidah al-Tahawlyyah the stand of belief, 'aqidah, of 
Imam Abu Hanifah as follows: 1 

Faith is oral affirmation and attestation 
by the heart and (belief in) the commands 
of the Holy Prophet (sailalia ho ' alaihi wa 
sallam), which have been confirmed as being 
due to him, and which are subscribed to, 
through the following of the sharVah and 
exposition and (acknowledged as) true. And 
faith is unitary; and all those who believe 
are (in faith) equal. The distinction between 
the believers is in the degree of fear of God, 
righteousness, and in the attitude of denial 
of self-gratification and desire. 

This was the entire passage which the succeeding generations have 
mutilated and presented in the form of two separate problems, The first 
problem is as under: 

bv th^heart. 0 ' 3 ' “““““ 

This would show that observance is not a part of the faith, as 
observance has not been used as a conjunction to the observance of the 
essential fundamentals of faith; and this has been so abridged that 
u “all that is correct” has been totally omitted and over¬ 

looked. The other problem is as follows: 

Faith neither increases nor decreases. j ^ 

This has been abstracted from, “all the believers in 

faith are equal”, which has been abridged in such a way that J-i Udtj” 
“to distinguish believers in Iman ” has been omitted as if they have no 
concern with its interpretation. 

The result of al! this mutilation has been that the purport of Imam 
Abu Hanifah’s statement has been blurred and not fully expounded. The 
statement of salaf (ancestors) and Imam Abu Hanifah have been mutilated 
and two problems have been brought into existence. This has given rise 
to controversy. We have nevertheless, reproduced both the statements 
in their original form from which is evident that the statement by Imam 
Abu Hanifah is not opposed in any way to that of salaf (the ancestors); 
it is, on the contrary, an elaboration thereof. 

The Truthful and the false people 

Wehavealready said that the real conflict of the Hanafites was with 
theMutazilites, Kharijites, and theMurjites, and the saiaf (the ancestors) 
had to refute the Murjites, on the one hand, and the Mutazilites and 
Kharijites on the other. The Murjites were answered by the rejoinder. 

that is, “you ho Id laith to be free of 
observance, and say that the thousands of deleterious acts do not in the 
least mar the faith.” This is patently erroneous. This is wrong, for acts 
are part of the faith and should be takencognizance of. Thus the Murjites 
are fully rebutted. 

’This portion is on the page 277 of Shark Ql-Tahawiyya.fi al-'Ayldaia al-satfiyy'ah, 
published by Maktabai at-Jtiya<j al-Hadithah. This compilation is of , A!lamah Sadr al* 
Din ‘Ali bin ‘Ali bin Muhammad bin Abi al-'lzz a!-Hanafi —(731*792). Ir is regretted 
that I could not reproduce it in the footnote of Fadl al-Bafi in Urdu edition because at 
that time this book was not in our library for reference. 
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At the other end, the Mutazilites and the Kharijites were on the 
lookout to pounce from a position of vantage. For them it was a point 
consolidating their position to assert that action is part of the iman. It 
was in order to refute their statement that it was said; 

“That is to say, action is not such an essential part of faith that non- 
observance of which would render the defaulter devoid of faith such as 
attestation is.” On the other hand, actions are such part of that the 
dificiency in their observance causes increase and decrease in the grades 
of faith, although, essence of faith is still intact. This has contradicted 
Mutazaiiites and Kharijites. Imam Abu Hanlfah also holds the same 
view. Of course, this is true that he has elaborated the views of salaf 
(ancestors) for the reason that he meant to justify the views of the salaf on 
-b>j” by declaring that iman is composed of three compo¬ 
nents. Butnot all the components are equal. In fact, the first two—that is, 
attestation and oral affirmation are the roots, whereas action is a vari¬ 
able component causing proportionate decrease and increase in faith. 
Imam Abu Hanlfah, analyzing the statement of salaf, showed that, 
although Faith (rman) consists of three component parts—attestation, affir¬ 
mation and action—yet these are based upon some doctrines of religion 
as well as derivatives. Real faith which is the pivot of redemption consists 
in attestation by the heart and oral affirmation. This means the believer 
should submit to the commands and edicts of the Holy Prophet (U-jiaUrfSiJ*) 
as stand proven to have emanated from him. As far as faith and this 
submission are concerned, all are equal. Nevertheless, distinction in the 
status and higher and lower class of the believer, the superiority of the 
acts of one over the other stands established with respect to the deriva¬ 
tive nature of faith. This point has been highlighted (in Tahawi's repro¬ 
duction) by areference to waal-tafadulo. Thus the Imam's passage 

is an exposition of the statement of salaf (the ancestors). The theologians 
analyse and comment on ihcHadith “aijWi “characteristics of prayer” 
in respect of its some portion being binding and some being desireable, 
(mustahab ) etc. This is not to differ from the context of the hadlth in 
question but to unfold and expound its purport and meaning. The three 
things—attestation, oral affirmation, and observance—had not been clari¬ 
fied properly by the Sunnite doctors. What should have been done was to 
have shown which part was fundamental and which was derivative. 
Imam Abu Hanlfah in his analysis has highlighted this distinction by 
segregating jj-W? jUJJb jiyt” “oral affirmation and attestation by 

the heart.” He has thus established these twin characteristics as the 
essential of faith. 

He has not even left action. He has clearly stated that all the edicts 
of the Holy Prophet (^j *4* ^ as traceable to the Holy Prophet 
((•i-j beyond show of doubt are to be subscribed to. He has 

made the point clear by calling faith “unitary”. Atreeisnotto be identi¬ 
fied through its root alone; its floral, flowering, and truck characteristics 
have to be taken into account in order to form a correct concept of tree. 
But the tree is not a simple thing, it is complex. There are some com¬ 
ponents the absence of which will no doubt, vitiate its existence; but it 
will, all the same, be the tree. Such parts are the leaves and the boughs. 
There are, however, a certain component without which the existence 
of the tree will be obliviated e.g., the root. Despite the presence of the 
leaves and the boughs, the excision of the root will spell the des¬ 
truction of the tree itself. 
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A Detailed Exposition of the Stand of Imam Abu Hanifah 

Imam Abu Hanifah, in the same way, says iman is the sum total 
and complex of the three characteristics or components that have been 
described above. Thus, the tree from the head to the foot is composed 
of the different characteristics that make it what it is. although its parts 
in nature and hierarchic characteristics, are different from each other, 
The sum total, therefore, of all is iman. As long as iman is in the heart, 
it is attestation and belief but when it comes to the tongue (and is ex* 
pressed in words), it is called iqrar (oral affirmation), When from the 
tongue it moves to the other members of the body and is expressed in 
the form of acts, it is known as observance or practice, ( ( amal ). Thus, 
from the beginning to the end, it is one and the same thing whose means 
have undergone variations because of the different ways of its expression. 

This point has been emphasized by Imam Abu Hanifah to vindi¬ 
cate the unitary nature of faith. jUjVi” This is the exposition of 

the statement of salaf (the ancestors) that iman increases with subser¬ 
vience. The point to note is that the nature of all the ingredients is 
not identical. It is also evident from statement of salaf (the ancestors), 
there is a variation in the grades of faith; some are higher, whereas the 
others are iower. 

Imam Abu Hanifah now explains that in the different grades there 
will be one beyond which there is no other grade to be looked into. If 
we go still lower down, then what we shall get shall be its opposite. 
For example, vision is a unitary characteristic, but there are, people 
who have been endowed with the sharper or poorer kind of vision. 
There are persons who, in the afternoon can see the stars, while there 
are others who can with difficultly view them at night. We shall then 
finally come to a stage of vision lower than that would be no vision. 
This would be the stage when the person would be called blind. The 
analogy likewise applies to wisdom. There is a stage beyond which 
wisdom disappears and we have the stage of madness. 

We have thus the base of wisdom and vision and this is a point 
beyond which neither wisdom nor vision would exist. These are the 
very roots of wisdom and vision. As long as the characteristics of 
wisciom and vision or sight are perceptible, their possessor would be 
known as one who perceives and has a modicum of wisdom. Such a 
degree of incumbency is obligatory for the characteristics associated 
with wisdom and vision to assert themselves, since there is no possi¬ 
bility of further vitiation. 

It is probably for this reason that the statements to the effect that 
iman records an increase, and does not decrease have been ascribed to 
Imam Hanifah, Imam Malik, and Imam Ibn al-Mubarak. The order 
above and low would be in surplus and deficit, and, from this view¬ 
point, it might also be permissible to assert that iman increases and 
decreases 

It should consequently be understood that salaf (the ancestors) 
have called iman differentiated, surplus, and deficit. We shall, on 
analysis, arrive at an ultimate point which is the last stage in reduction 
of iman. Any descending beyond this point would obliterate iman, and 
kufr, its opposite, would be established. It is probably this minimum 
point of faith which has been alluded to, in the Hadiih on Intercession 
(Hadiih al-shafa‘at). Some people will remain with the degrees of faith 
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so low that they will even escape the notice of the Prophets. God Him¬ 
self shall remove these persons (from perdition) and it is possibly this 
grade of faith which has been called by Shavkh Muhl al-Din ibn al- 
‘Arabi (Shaykh Akbar) as the iman aUFltrah '(natural faith) with which 
a child is born and is like unto rubies (kamd ft aI yawaqit) from aJ- 
yawaqito waljawahir, the book of ‘AHamah ‘Abdul Wahhab Sha'rani. 


Be that as it may, this is the real root of Iman, and as long as a 
person possesses that he is entitled to be called a mu'min. This character¬ 
istic is common to all the believers and does not admit of excess further 
of deficit therein. Beyond the minimum point, however, the question of 
surplus and deficit docs come into play and Imam Abu Hanifah says in 
this context au »' j* -u* 1 /’ yva ahluhu ft as Ii hi sawaun (vide supra). 
Imam Abu Hanifah, it should be noted, lias said ^ 

“and all those who believe arc (in faith) equal”. He has not said 
“*Tj- ■a* 1 ” “between them there is equality, but j- those 

who subscribe to the faith are equal.” This should be self-evident from 
what has gone before. This point has been alluded to, in the statements 
of salaf (the ancestors) also, as they have not referred to mere 
increasing and decreasing as is frequently ascribed to them 
but have said that iman increases from submission and decreases from the 
commitment of sins. Allusion here is to the 

acts which are in addition to the above minimum faith and it is because 
of this that the possibility of increase or decrease exists. It is not the 
root which is being held amenable to increase or decrease. The two 
basic points that emerge from the statement of salaf (the ancestors) are 
that (a)all the parts do not bear equality: and (b)thatthebasisofdifferentiat- 
ing their grades is the same according to which all are equal, and as long 
as they possess it they will be, mu' mins. These two problems now stand ex¬ 
plained and the Mutaziiites and the Kharijites also stand refuted. The 
Murjites could however allude to and claim that action 

according to it is totally useless. This objection has been counteracted 
by saying “jt-H which implies that deeds are not at all useless 

(in context with faith): they determine whether the grade of faith is 
higher or lower, and God also has said: 




Lo! the noblest of you, in the sight 
of Allih, is the best in conduct. r 

(Qur’in, (49:13) 

Imam Abu HanTfah’s statement yajuj itlkiu jj>j” therefore 

is in conformity with that of salaf (the ancestors) to the effect that 
iman thrives on submission and suffers from sins. In fact, Imam Abu 
Hanifah subscribes to (that is, submission to what is the 

best alternative), and the Imam thus exceeds the stand adopted by the 
others. This pasage thus refutes the Murjite contention thoroughly. 


Thus the statements of the Imam are in conformity with those of 
salaf (the ancestors) and they are likewise adduced to refute the argu¬ 
ments of the same sects. The only difference is that salaf (the ancestors) 
concentrated on the rebuttal of the Murjites in the first part of the state¬ 
ment and on that of the Kharijites and the Mutaziiites in the later part. 
The Imam adopted exactly the opposite stance. He refuted first those 
with whom he experienced the greatest amount of opposition. Real 
meaning and purpose have not changed. 


We agree that in the view of the Imam, acts constitute a part 
of faith. There is no reason to deny this as should be evident from the 
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Imam’s statement: “jUj OL^IP’ faith is unitary. Only the derivative 
parts differentiate themselves. All believe—and we agree—that for the 
Imam there is a point of faith in which there is superiority in grade as 
should be evident from Jd(*c)iy (vide supra). The Imam has 

thus derived two grades; one is that which admits of no differentiation 
and in which all are equal. This is the root. The second is that which 
is susceptible to differentiation. The Qur’an has: 

Of those messengers, some of whom 
We have caused to excel others. 

(Qur’an, 2:253) 

The Hadith has: 

Do not 
one Prophet 

On another occasion the Qur’an says 

We make no distinction between any 
of His messengers. (Qur’an. 2:285) 


try to attach preference to 
over the other. 


( 






So far as the characteristic of Prophethood is concerned, all the 
Prophets are equal and. accordingly, there is no distinction between any 
of them. But each one of them has his own distinct characteristics, just as 
the ministers of a king have different portfoli os-Defence Minister, Finance 
Minister, Education Minister and Prime Minister with different assign¬ 
ments. Similarly, there is distinction between the Prophets. The 
statement of saiaf (the ancestors) also substantiates it, as they have not 
at all, said, >*0*" "faith increases and decreases” but have laid 
down the condition of “v—Jk j UUdij” “it improves by submission and 
decreases by sins”, making no difference between the passage of Imam 
Abu HanTfah and the passage of saiaf (the ancestors). So some of the 
commentators who have seen TahawFs reproduction of the statement, 
have clearly said that they have no reason to find out disagreement bet¬ 
ween saiaf (the ancestors) and the Imam. After that, when the people 
created interceptions in their statements the real theme and the pur¬ 
pose, left concealed, became the cause of difference between Abu 
HanTfah and the scluf because, when the statement of saiaf otulfi” 
“dfejVij ot-JJij jijJlj d^k jj-uaj has been separated from .ay 

and made a permanent issue, the real characteristics of action, accord¬ 
ing to the saiaf , have been veiled up because the importance of the 
observance of the basic principles of faith was made out by the very 
sentence. “UlkHj -ay Similarly, when -uy "was taken 

away from the preceding context and made an independent issue, omit¬ 
ting, j *jb.UsJU*’ the whole purport of the sentence became vague 

as this clause was related to subservience to the doctorines of faith and 
which was actually complementary to the preceding context which has 
assumed the problem of increasing and decreasing of the faith. How? 
It is not known. 

By the same token, the Imam’s statement jj-Wj dL~ui* jiy 

was mutilated and made an independent problem. The qualifying 
words, “£Ji and dVili” were also omitted. This has 

created an issue that observance of the doctorines of faith is indivisible, 
again creating a problem that action is an integral part of faith. Simi¬ 
larly “iT>~ *ui” was taken away and “^J 1 also was 

omitted which was made to understand that iman never decreases or 
increases. The word, “equal”, was made into the statement, 

“jafciTj -a^V d^Ui” “that is, iman , neither increases nor decreases”. 
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Varieties of Kufr (Infidelity) 

Iman is the name of submission and affirmation and its antonym 
is kufr (infidelity). The denial of affirmation has varied aspects giving 
rise to four kinds of kufr. Absence of affirmation causes kufr thus: If 
it is by heart and tongue both, it is kufr-e-inkar; if it is only by tongue, 
it is of two kinds—after ma'rifat and attestation by heart, it is kufr-e- 
juhud; after attestation by heart and oral affirmation, by way of enmity, 
blind faith in the ancestors, craving for territory and wealth and any 
other consideration of the like, it is kufr-e-inad. After affirmation ana 
attestation by tongue, if there is the absence of attestation by heart, it 
is kufr-e-Nifaq. 

Iman (faith) and the Successive Traditions 

Intan from the point of view of the sharVah has been defined as 
something that has been established to emanate from faith as a matter 
of necessity. By necessity we imply that it should be derived from faith 
as established by the successive traditions, whether intuitional or con¬ 
ceptual. 

An aspect established by the successive Ahadlth ( tawatur ) is that 
which has gained so much in fame and currency that a sizeable popu¬ 
lation of the common and the elite, having love for the religion, should 
have accepted it and put their trust in it. Examples of these beliefs are 
monotheism (tawhld). Prophethood (nubiiwah), the termination of the 
Prophethood {Khatm-e-risalat) and Resurrection, ordeal of the grave, 
etc., all these aspects are conceptual (beliefs), but the Traditions of the 
Holy Prophet (fJ-*j *4* ^ J-*) have furnished necessary proof in their 
favour. The word (necessity) in Islam means that its being a part of 
the faith should stand proven by means of successive Ahadlth, even 
though the commandment may be of a purely conceptual nature. And 
the word, necessity, does not mean in this context that conformity to 
it would be necessary. There are certain aspects of the religion that 
demand acceptance, however far removed they might be from actual 
experience. A corpus of knowledge can thus be gained from the 
successive Ahadlth which are divided into four kinds and are discussed 
below. 

Succession or Continuation of Authorities. 

This is the kind of succession known to the Muhaddithin as tawatur. 
It has been defined as: 

Any hadith that has been narrated by 
so many authorities that it would be impos¬ 
sible to imagine that such a large number 
of people should have unanimity to term it 
a lie. 

The following hadith thus is a 

Anyone who tells a lie on my behalf 
shall carve out a place for himself in Hell. 

Hierarchical Succession 

A hierarchical succession or continuation is one for which, 
from the standpoint of the Muhaddithin it is not only virtually impos¬ 
sible to quote several authorities but even to produce one. But from 
the beginning to the end, such narrations have been universally accepted 
from one order to the other, and are not based upon the narrations of 
such and such authority. Such is the tawatur of the Qur’an. It is 


i mutmvatir hadith: 

irTii ** - v ***** 
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the same Qur’an that was sent to the Holy Prophet ( r Uj <*>i W U) by 
means of wahi, and not one word has been added to or subtracted from 
it. Although there is no sanad for the Qur’anic ayahs upto the Holy 
Prophet (jti-j *4* "i 1 J^), yet its iawatur is self-evident from the east to 
the west, through education, recitation, memorization, and chanting. 
And thus *U*Ji iilj iigTJl congregation of a targe 

number of people from a large number of persons derived from one 
order that followed another, has been in currency from the time of the 
Holy Prophet {^t-j This hierarchical succession has been in 

existence from the time of the Holy Prophet (,*Uj and neither 

a mu’min nor a kafir, an opponent or a proponent, friend or foe, can 
deny the validity of this hierarchical succession. Only he who is prom¬ 
pted by personal animosity or love for sarcasm and haughtily denies the 
validity of what has been proved by observation, would deny it, and, 
since such a person acts contrary to what is indicated by perception, it 
is useless to argue with him. 

It is difficult to produce a sufficient number of precedents on the 
observance of traditions similar to those established by the observance 
of muhaddithln ; 


The traditional observance is that to 
which so many people have been adhering 
since the time of the Holy Prophet (sallal- 
tdho ‘alaihi wa saltan i> whose such 
ad herence to any false and wrong practice 
might have been impossible. 




Among such practices, are brushing of the teeth during ablution, 
the earlier and later congregations on the occasion of Hajj (jamUtaqdlm 
and jam'itakhlr'), similarly prayers and fasting, etc. 

Constancy of a Common Factor 

Constancy of a common factor is the determination of a common 
factor in tradition despite differences or variations in the narrations. 

(The succession of a common factor) 
derives from different versions such that 
one party of the narrators describes one 
and the other, another incident, and so 
on. But all these incidents should harbour 
a common factor all the time. This com¬ 
mon factor is called throughout, consistent 
in sense. 

For example, if we say that Hatim TaT gave ten rupees to A, 
rupees twenty to B, and rupees one ’hundred to C, clothes to D, horse 
to E, etc,, such incidents have been quoted in large numbers. Individu¬ 
ally, no single incident may be successive but, when all the narrations 
are collectively considered, we do get a common denominator to the 
effect that H^tim was excessively generous and compassionate. The 
same thing goes for the miracles of the Holy Prophet (pi-j *~u Jit J->), 
So far as iawatur is concerned, probably no miracle is proved to have 
come in succession, but, when all the narrations are collated and exa¬ 
mined, we find that supernatural practices can definitely be attributed 
to the Holy Prophet (pL-j *=u Jii J*»). The same goes for karamat of the 
saints. We have discussed this point in detail in the preface of Fath 
al-Mulhim. 
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In my opinion, the four kinds of successions in traditions are 
irrefutable’and any one who denies them would be a kafir. I have not 
seen a statement against this fact. The third kind only has been dis¬ 
cussed in Biddyatul Mujtahid by I bn Rushd MalikI who has said that 
any one who does not accept this succession and is called kafir is not 
irrefutable and so it is a disputed point. 1 
Iman a light and its Grades are determined by Acts 

Iman is light as stated in the Qur’an. Luminance and light are 
not equivalent in nature. 


Is he whose bosom Allah hath expan¬ 
ded For the Surrender (unto Him), so that, 
he followeih a light from His Lord. 

(Qur’an. 39:22) 

Similarly, on another occasion, 

Is he who was dead and We have 
raised him unto life, and set for him a light 
wherein he walketb among men. ? 

(Qur’an, 6:122) 



So a person who suffered spiritual death so to say in disgrace and 
ignorance throughout his life but whom God brought to spiritual life 
again, blessed him with soul of Iman and ma i rifai and bestowed upon 
him the insight in faith, now walks with the people freely on the right 
path. Again, on another occasion He said: 

He bringeth them out of darkness 
into light. (Qur’an, 2:257) 

This light would itself be manifested on Pulsirat on the Day ol 
Judgment. And the Qur’an therefore has : 

On the day when Allah will not 
abase the Prophet {soilalldho 1 alaihi ho 
salt am) and those who believe with him. 

Their light will ran before them and on 
their right hands (Qur'&n, 66:8) 

Further, God has said : 

On the day when thou (Muhammad 
saltallaho * alaihi wa sat!am) wilt see the 
believers, men and women, their light shin¬ 
ing forth before them and on their right 
hands, (Qur’&n, 57:12) 

Immediately afterwards He said : 

On the day when the hypocritical men ^ j j 

and the hypocritical women will say unto tgjjjQgJLJl(J yjr> m 
those who believe: Look on us that we may J 

borrow from your light. (Qur'an, 57:13) {IUl 

Hanafites hold that observance in faith creates expansion and 
cheerfulness in the light derived from faith, bringing about so many 
classifications and categories in the believers. ‘Allamah Kurdl, a great 
Hanafite theologian, interprets the development of faith* occurring in 
any of the Qur’anic texts* by the sense of the development of light 
derived from faith; the real purport is the development of light rather 
than the development of the existence of faith. In sum* even though 
they hold that action is not an integral part of faith, the Hanafite 

l Noie: Regarding exhaustive expJanation of Iman with unrebutted arguments by 
Imam Abu Hanifah, see page 271, Fadl aFBdrl under heading Caution* 


‘m\^\ Girl'S f j!. 
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doctors do not deny that action constitutes the auxiliaries and anciliaries 
to faith. 

Consequently, all the arguments that Imam Bukhari would muster 
in support of observance being a part of faith (such as the statements 
of the Holy Prophet (pu-j about the basis of Islam laid upon 

five doctorines and on feeding on the victuals of iman), the answer 
would, in all such cases, be that what is meant is the auxiliary of faith, 
not faith itself. If this were otherwise, dissociation between faith and 
observance would have led to the loss of the reality of faith as well. 

All of Imam Bukhari’s arguments and Qur’anic text, therefore, in 
favour of increasing and decreasing of faith, would be the development 
of iman rather than increase in faith. This point must be kept in mind 
as we would be discussing this, off and on. 

We have already discussed the relationship between imdn and 
observance in relation to the beliefs and views of the different sects. 
We now propose to discuss Imam Bukhari’s arguments and allusions. 


X 


The Holy Prophet's state- 
meat is that the basis of Islam is on five doctorines. This proves that 
Islam is a complex of which the acts are parts. We have already said 
that for Bukhari imdn and Islam are identical. Here therefore Bukhari 
has made Islam synonymous with iman. We thus have the composition 
of faith and the entry of acts thereinto. A thing that is compounded, 
accepts increase or decrease from the different ingredients which would 
lead us again to the increasing and decreasing of faith. There are, 
thus, as we know, two problems before us: the problem of the com- 
position of faith and its scope and its susceptibility to increase or 
decrease. 


The object of (and it) would be Islam also, since, yu 

for Bukhari iman and Islam are one. But, since in the view of salaf 
(the ancestors) iman is composed of oral affirmation and observance, 
and the word actually used is imdn and not (slam and Bukhari follows 
salaf (the ancestors), it is more reasonable to assume that the word 
iman would be the object of ‘Vo”. tJ) . ., .. 

Imdn is compounded of verbal affirmation and 
observance. Salaf (the ancestors) had used the word “J-* • Jy” “state¬ 
ment and observance thereof”, Bukhari, instead of observance 
has used the word, “J-**”. There is some distinction between the two 
as has been emphasized in lexicons like the Taj al-'Urus, etc. But one 
can be easily applicable to the other. Bukhari has not, however, men¬ 
tioned testimony—the realpartand object of faith—here he has contented 
himself with the mention of verbal affirmation. Therefore, either the 
statement should be stretched further to embrace both statement of the 
heart and verbal affirmation or the act should be understood to denote 
something general, that is, the act of the heart or testimony and phy¬ 
sical action or observance. The most reasonable reply that one can 
give is that, on the question of testimony being the essence of faith, 
there are no two opinions in the different religions. This point needs 
no more elucidation and the two parts on which there existed some 
difference have been discussed. ^ 

So that there may be an increase in their Ssi 

initial faith. In ayah 4 of Al-Fath it is firstly, the increase of faith that 
has been mentioned. In the second place the words, ^ 
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carry a sense of association. That is to say, there was one grade of 
Iman earlier to which has been added its higher grade, thereby proving 
that an increase of faith has come into being. But I shall first take up 
the meaning of the ayah (verse) so that we might later arrive at a de¬ 
cision. 

The Meaning of £> UUi ‘That they may add faith to their faith’ 

Let us begin our discussion with an example. It is not an easy 
task to undertake to lay down one’s life if one is asked to do so. Those 
who fight are confronted with an extremely exacting task of giving or taking 
life. Only they who have dedicated themselves to the commands of 
their Lord would be in a position to do so. The same thing holds good 
if brave soldiers are commanded to lay down their arms and to surren¬ 
der to the enemy, agreeing unconditionally. This act of abject surrender 
and derogation can only be performed if the soldiers are tacitly and 
unhesitatingly devoted to their'liege and lord. The second order is 
even more difficult to obey than the first and only those who are unswer¬ 
ving in their loyalty will follow it. For those whose subservience is 
moderate or only superficial would falter and disobey. Thus, if a strong 
and vigorous person is ordered to fight he will not find it difficult 
since this is in keeping with his nature and inclination, but, if in the case 
of his preparedness, he is ordered to surrender before the enemy, he 
would naturally be greatly pained by such a command, since this is 
contrary to his very nature. 

The Oath of Ridwan 

Now that we have explained this point, we can proceed further. 
On the occasion of the truce of Hudayhiyah a rumour spread that 
Hadrat ‘Ulhm n, the emissary of the Holy Prophet (Ao Jil J*»), 
sent to Makkah, had either been slain or imprisoned. The Holy Pro¬ 
phet (<L-j -uLc thereupon, prepared for jihad and took an oath 

from fourteen, fifteen or sixteen hundred Companions present there. 
All those present swore that they would voluntarily die for the cause, 
and the Holy Prophet {^j ^ -ai J**) accepted oath from each of them. 
Some were so overcome by zeal that they took the oath (bay c ah) twice 
and even thrice, as was the case with Hadrat Salmah bin aI-Akwa‘. It is 
this oath (bay‘at) which is known as c^”. What was the attra¬ 

ction that Jed the Companions to the display of such a high and exalted 
degree of self-sacrifice? It was obviously the vital force of pure reliance 
on faith and tacit submission to the Holy Prophet ^ ^ J-*) which 
made all of them bid welcome to death without the exercise of any 
external pressure or force. None of the Companions displayed the 
slightest hesitation. All, without exception, responded to the call. None 
vacillated as the Israelites did whom Saul led, 1 or the flock of Prophet 
Moses, QtiLJI as has been narrated in detail in the Qur’an. 

The Companions, already oppressed and harassed, were ablaze 
with zeal; they were keen that the issue should be settled once for all 
by the sword. They were not lacking even in strength and courage. 
History itself is a witness to the fact that before such a valorous and 
fearless soldiery comprising of the Companions the Quraysh and their 
allies paled into insignificance. 

When, however, Hadrat ‘Uthman returned from Makkah, the 
Holy Prophet (fA-j V* -51 j^), considering the situation and the conse¬ 
quences that would emanate from the alternatives of war and peace, 
agreed to renew the truce. 


J Of. Chronicles, 10. 
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The infidels of Makkah had laid down such conditions that were, 
apparent!) , derogatory to the Muslims and almost meant a total surrender 
by the latter. The conditions of the truce indeed completely went in 
favour of the Qurayshite infidels, The Companions and Hadfat ‘Umar 
especially, felt greatly depressed by these stipulations and" the dialogue 
between the Holy Prophet (-A-j and Hadrat ‘Umar about the 

circumambulation of Ka‘bah and argument with the Holy Prophet 

4-u ill JJ) about the terms of peace has been described in detail in 
the Ahadith of the Holy Prophet (**-j -a 1 J^). But the Holy Prophet 

iii J,») provided solace to the Companions by saying ,*1*1 
(God and His Prophet (^3 iii J-) know (best). The document of 
the truce was at last ready and the Companions, one and all, fullowed 
the Holy Prophet (,*Uj *-U ill J*) to the word. The Hadtth has it that 
the Companions showed such remarkable haste in undressing the fhrdm 
and shaving the head ( halaq ) that there was a possibility that their heads 
might be cut off in case of any delay caused in compliance. It is nothing 
short of wonder that the Companions, possessing such an amazing 
degree of puissance, should have laid down their weapons of war before 
the enemy and acceded to conditions which were apparently abject and 
degrading. But, all the same, they did not swerve from the command of 
the Holy Prophet (^j Jil J-*) and did not show the obstinacy to the 
obstinate infidels. It was the power of faith and their tacit obedience to 
the orders of the Holy Prophet (^j Jit J-) which enabled them to 
acquit themselves with dignity in such a trying situation. The Companions, 
notwithstanding the fact that to do such a thing was diametrically 
opposed to the demands of their nature and inclinations, bowed down 
in subservience to the command of their Prophet (,J-j -etc Jii J*=). We 
thus have the reflection of faith in two colours (forms). At first, taking 
oath for jihad, showed that they were ever ready to lay down their lives 
in the path of faith. The second colour (form)' was evident from their 
willing consent to the renewal of the truce of Hudaybiyah, when the 
Holy Prophet ((4 -j *Ac ^1 graced the demands of the infidels with 
acceptance. It should be obvious that, when this colour (form) appeared 
after the first, the degree of the faith of the Companions recorded an 
increase. Their progress in the elevation of inner faith and belief also 
registered further increase and progress. This was a favour bestowed 
on them by God, and the Qur’an says : 

He it is Who sent down peace of -Slji 

reassurance into the hearts of the believers 



that they might add faith unto their faith. 

(Qur’&n, 48:4) 


The first kind of tranquillity —sakinah al-awwal —imparted (to the 
Companions) unswerving readiness to fight, whereas the second inculcated 
unconditional stoppage of warfare. Both are in accordance with the 
commands and acquiescence of the Holy Prophet ((J~j a_u -II J-), and for 
this reason both are to be categorised as subservience. Obedience to the 
Holy Prophet (jd-j -cit -jji J^.) increases the light of faith. We might 
calf it the progress of faith, as is the view of Bukhari or increase in the 
degree of faith because of the enhanced practice of an act. The latter is 
net denied by the Hanafites, Here the progress is not in the essence of 
faith but in status and grade which are among the auxiliaries. The ayah 
thus explained should clarify, all the more, the Hanafite stand, 
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Imam Abu Hauifah and ‘Altamah Zamakhshri 

There is another implication which is resolved by the foregoing 
discussion, ‘Ailamah Zamakhshri, despite his having been a Mutazilit.e, 
is an acknowledged authority in ‘Arabic. He borrows Imam A bit Hanifah’s 
statement, ^ iju- 1 ” because Zamakhshri preferred the’Hanafite 

point of view in matters of auxiliary details. He has taken and reproduced 
this statement in order to offer a rejoinder from the Hanafite side, and 
included it in his Tafslr al-Kashshat under the head of the ayah under 
discussion. But this statement of Imam Abu Hanlfah is applicable only 
where the descent of a new surah or command is alluded to, and which 
would result in increment in the faith of mu'min. And the Qur’an 
therefore says: 


And whenever a surah is revealed, there 
are some of them who say: Which one of 
you hath thus increased in faith? As for 
those who believe, it hath increased them 
in faith and they rejoice (therefor). 

(Qur*an, 9:124) 




i rr # 




In instances such as the above it is possible for the Imam’s state¬ 
ment to be applicable, since an ayah which brings new commands 
would enlarge the source of the essence of faith and therefore an increase 
in faith. In other words, the statement, ^ would be 

applicable. Apparently, therefore Zamakhshri’s reproduction of this 
statement seems to be out of the context and inappropriate but, consi¬ 
dering the above point, it might be held that Imam's statement is relevant. 
The Companions—first and foremost—believed in submission to the 
Holy Prophet (,Jkj 4 >i J*>) (which is a universal and known aspect) 
and this belief was the source of the essence of faith, particularly as 
subservience to the Holy Prophet (,4-j *sU J*) can have many parts 
and aspects. At first, an aspect of faith, both as a part and individual 
component, it was commanded that mu'ruins should get ready to fight 
and to lay down their lives. All bowed down before the command. 
The other detail of the command was in the form that they should Jay 
down their arms and control their zeal. This was likewise most humbly 
accepted. It was for this purpose that ayah 4 of Al-Fath was made to 
descend. It is obvious that here the increase in zeal could be in the 
context of This statement has been made with the 

descent of two new commands. And therefore ‘Ailamah Zamakhshrfs 
reproduction is appropriate and in keeping with the context. 


We now come to another ayah ; “...and We increased 
them in guidance.” (Qur'an, 18:13) 

This ayah has been quoted by Imam Bukhari in support ol his 
argument. This is because he believes guidance to be the very substance 
of faith and identical therewith. 

The Ayah Explained 

Let us first understand the ayah which is about the People of the 
Cave Ashab al-Kahaf. Romans had an emperor Daqyanlis (Decius) who 
was a tyrant and a pronounced pagan who forced his subjects to resort 
to idolatry. The generality of his subjects, fearing for then safety and 
hoping to obtain worldly gains, succumbed to his wish. But there was 
a small group of young men who still believed that it was not correct 
to displease the Creator for the sake of a mortal and the created being. 
Their hearts were full of fear of and guidance from God. God has 
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bestowed on them the wealth of patience, perseverance, piety, and the 
desire to cut themselves off from the world. They went before the 
Emperor and demonstrated their power of conviction The Qur’an has 
thus narrated their declaration: 


Our Lord is the Lord of the heavens 
and the earth. We cry unto no god beside 
Him, for then should we utter an enormity. 

(Qur’an, 18:14) 




That is to say, when He is the Lord of the heavens and the earth, 
naturally He would be the Creator, and therefore Divinity and Godhood 
are prerogatives which belong to Him alone. The people of the cave 
established through argument the unity of Godhood. And not this alone. 
They exposed the fallacy of those, who had renounced God and set in 
His’place another deity. They demanded reasons for idolatry from 
idol-worshippers and called them irrational and unjust. 


Though they bring no clear warrant s V'r ^*7 

(vouchsafed* to them. And who doth greater 

wrong than one who inventetti a lie con- , JAtT',. ’'K, /'fJT 

cermng Allih. (Qurtb. 18:15) < 

It is evident from the foregoing as to how munificent God had 
been in the vouchsafing to them of the power o! perception and wisdom 
to a degree that they had not the least fear in such trying circumstances 
and were firmly stuck to their lofty faith and clung firmly to their con¬ 
cept and belief in the unity of’God. They clearly said every thing. 
Consequently God said: “o-** “We increased them in 

guidance”. That is, God says that He vouchsafed to them greater sense 
and understanding. It is for the reader to decide whether the implica¬ 
tion here is to increase in the essence of faith, as believed by Bukhari 
or increase in auxiliaries of faith, e.g,, perception, knowledge as is the 
creed of the Hanafites. . . . . ,, . 

“And God increases His Guidance to those cS&iSuiitSri5' 
that are rightly guided”; that is, those who through their efforts and 
persistance attain guidance, God bestows upon them the virtue to 
increase their guidance. Acts smacking of Godlessness prepare the 
ground for perpetuation of more Godless acts. By the same token acts 
of faith became a fair ground for the multiplication of faith. What 
Bukhari has in mind is clear; but the meaning becomes all the clearer 
when the context of the ayah given below is examined. 

By Excess of Guidance is Implied Continuation 
and Preservation of the Guidance itself 


This ayah (verse) occurs in the Chapter Al-Maryam and is related to 
the preceding ayah: 


And, when Our clear revelations are 
recirtd unto ihem* thos^ who disbelieve say 
unto those who believe; Which of the two 
parties (yours or ours) is better in position, 
and more imposing as an army ? 

(Qur’an, 19:73) 




That is, the Infidels of Makkah on hearing the ayahs (verses) in 
which has been pointed out the evil consequences of their deeds, laugh 
and say out of scorn and pride to the poor Muslims “You claim that 
the result of our deeds on the Day of Judgment will not be in consonance 
with our present condition and worldly position. Are our houses and 
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furnitures and our mode of living not superior to yours? Is our society 
not more respectable than yours? Verily, we who according to you are 
prone towards evil are far more prosperous and powerful than you 
godly people Let us therefore conceive about the future on the basis 
of our present respective positions.” God has provided an answer to 
their contention as under: 


How many a generation have We 
destroyed before them, who were more 
imposing in respect of gear and outward 
seeming, (Qur’an, 19:74) 






±SLt +* 




There have been many nations in the past, who were far more 
prosperous in worldly affairs but, when they rose against the Prophets 
and made pride and arrogance their way of life. God uprooted them 
and effaced them from the map of the world. If this is the distinctive 
criterion, between the right and the wrong that a mu'min should be in a 
good position in the world, why then the Infidels were destroyed in the 
past, although they were far better off in worldly matters. This shows 
that the criterion between the right and the wrong is not applicable. 
Such examples have been mentioned at different places in the Qur’an 
and God, after examining these questions and answers, says: 


Say: As for him who is in error, the 
Beneficent will verily prolong his span of 
life... (Qur’an, 19:75) 




Since the world is a place of test and trial, God sent his Prophets 
and books etc. in order that the path of evil and righteousness may be 
made clear to a man, so that man may choose the path of righteousness 
and avoid that of the evil. About this has been said: “oa-b-dl 
‘‘and it is the iadder to victory”. No one has been absolutely made 
helpless but each individual" lias been given full freedom to act in his 
own way. Thus the law and management of God warrant that a person, 
having been shown the distinction between the right and the wrong 
should be left free to a certain extent to choose his own path which he 
has adopted according to his profession and intention. When, how¬ 
ever, evil gains, through steady progress, the upper hand, the person is 
liable to a complete punishment whether in this world or in the next 
world. According lo the said divine law, God says that He gives a 
person full latitude and keeps him completely astray when he, accord 
ing to his profession and will, goes astray. That is he is then 
permanently deviated. And. in contrast, God says : 


Allah mcreaseth in right guidance 
those who walk aright--- (Qur’an, 19:76) 


kT‘(iy) G0^3 \ -3 \ 


That is to say, those who deviate are given full latitude to persist 
in their deviation, while those that follow the laws of God out of their 
free will, and who imbibe the lessons of righteousness are endowed 
with increase in knowledge, perseverance, and stability. The meaning 
of and means granting of perseverance, assiduity, and 

continuance. This is in contrast to those qualities as are associated 
with deviation. Therefore instead of the word the word “-s-uJi” 

is a correct argument for this. It is for a man himself to decide whet¬ 
her it is increase in the essence of faith, as contented by Bukhari, or 
the permanent consistency in faith and guidanae, which is among the 
auxiliaries of faith. 





308 


Volume 1 


FADL AL-BXRI 

enhances their guidance and they are gifted with piety by Him. This 
is one of the ayahs (verses) quoted by Bukhari in which he has argued 
the increasing and decreasing of faith’ We can make out the meaning 
of this ayah with reference to the previous context. It occurs in surah 
Al-Muhammad which is alternatively called surah Al-Qi-tal. This ayah 
is connected with the preceding one. 


Among them are some who give ear 
unto thee (Muhammad) (^aUaUaho 'alaihi 
wa sal lam) till, when they go forth from thy 
presence, they say unto those who have 
been given knowledge: What was that he 
said just now? (Qur'an, 47:16 


I3S£ISES**S& 

(StT'S) J&il' 


Relationship between Organs and Natural Capacity 

Let us try to understand a fundamental aspect through a natural 
analogy. It is a common observation that the constant disuse of an 
organ leads to its debility and ultimately to the total loss of power of 
that organ. If. for instance, a man keeps glued to his bed all the time 
and does not move his legs, it is obvious that a stage will come when 
he shall have lost the power to move his legs. We might say, as a matter 
of similitude, that if a person keeps in constant use his organs and parts 
of his body, regulating their employment through exercise and move¬ 
ment. upto a certain period, their power will be on the increase, as we 
see in the case of wrestler. 


Such being the state of thecorporal parts, would it not be possible to 
apply the same analogy to one’s spiritual capacity and mental power? He 
who does not hear the words of righteousness, or if he does listen at all he 
does not try to understand them, or, even if he does understand them, 
he does not remember them, or, if be remembers them, he does not 
follow it, but on the contrary mocks and belittles the message and in¬ 
variably he is bent on show of animosity, taunting and pride;—such a 
being shall have his mental capacity gradually stultified and his capa¬ 
city to accept the message, of Righteousness, will be, as it were, 
obliterated. This is the state which the Qur’an has designated as khatm 
(sealing). Such a being is rendered impervious to the Message and he 
shall be pursuing only his carnal desires and lust. The Qur’an has said in 
this context: 


Hast thou seen him who chooseth 
for his god his own lust. (Qur’an, 25:43) 


r'r, ^ * <i OiK " £1 

-s-clolQ) Xsyib ) 


In a hadlth concerning the disposal of trust it has been said: 


Distinction between right and wrong 
ceases* and the only measure that remains 
is that of self-gratification. 


,<m■—• = „ 


Contrary to this, a person who is ever disposed to lend ear to the 
Message of Righteousness, and tries to understand, remember, and to 
follow it, shall receive an impetus in the right direction and his insight, 
and luminosity of his faith and also his understanding in the right per¬ 
spective will increase. His capacity to do virtuous deeds will also be 
enhanced. This theme has been elaborated in the Qur’an with special 
reference to the Munafiqln (the Hypocrites) who would pretend to hear 
the Holy Prophet (pL-j -uU- -lit J*>). But they neither tried to understand 
or remember what the Holy Prophet ([A-j ^ -it J*.) had said. Having 
left the assembly, they would ask the learned among the Muslims what 
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the Holy Prophet ^ had said. The aim was thus to mock 

and belittJe what was said by the Holy Prophet (,A-j jti Their 

contention is: We do not hold these statements to be of any import 
nor do we give any attention to it. The Qur’an then goes on to describe 
their acts which show that their minds and hearts have been sealed. 
This would have no leeway for performance of virtuous and noble acts. 
All that remains is self-gratification. This is followed by a description 
of the beneficial effect of traversing on the path of righteousness. 
People who are prepared to accept the function of truth would gain 
correspondingly in knowledge and wisdom, and their piety and nobility 
will progress every moment. About such beings God says: 


While as for those who walk aright, 
He addeth to their guidance, and giveth 
them their protection (against evil). 

(Qur’an. 47:17) 


% \ J Or? 


Call it what you will—excess of the essence of faith or auxiliaries 
of belief, e.g., religious perceptivity, nobility, and wisdom. Tmam 
Bukhari has cited the following ayah in support of his argument: 

...and that believers may increase in 

faith. < Q u Pan . 74:31) < -^-C 1 V»WMjM (&91 

This occurs in Surah Muddaththir and is related to the foregoing. 
Talking of hell, he says : 

Above it are nineteen, r-^ 

(Qur’an, 74:30) 

There will be nineteen angels designated as officers who will over¬ 
see administration of hell conducted by other angels. As for the 
question as regards the specificity of this number, we would only say 
that in matters of creation speculation is neither possible nor desirable. 
We cannot explain or describe the simplest matters pertaining to Crea¬ 
tion. Again, Shah ‘Abd aPAziz has described in great detail certain 
signification of the nineteen number. These are worthy of note. The 
sum of his explanation is that nineteen kinds of punishment have been 
prescribed in Hell, with each angel appointed to supervise one kind of 
punishment. And there is little doubt that an angel is very powerful, 
and he can perform tasks that are not liable to be performed even by 
millions of men together. But we must remember that an angel’s 
nature of work is specific. The Angel of Death, for instance, can take 
life of hundreds of thousands of persons in a moment, but he cannot 
animate a child in the womb of the mother. The Angel Jibra’II can, 
with amazing speed, bring wahl but it is not for him to bring about rain¬ 
fall. The ear cannot see, and the eye cannot hear; and, however 
difficult and seemingly impossible the"task may be, each of them can 
cope up with their job. It is thus possible for the ear to listen to the 
voice compounded* of thousands of voices and is not helpless; the eye can 
see many kinds of colours and yet it is not tired. By the same token, if 
only one angel were to be appointed upon those in Hell, there would 
have been only one kind of perdition. The other kind of perdition 
beyond his powers would not then have been possible. Therefore, for 
nineteen kinds of perdition (for details the reader is referred to the 
Tafsir-i^Azizl) the corresponding number of angels has been determin¬ 
ed. This point has been elaborated by many scholars, but I find Shah 
‘Abd aPAzIz’s explanation very thoughtful and satisfactory. This num¬ 
ber was criticised by the Mushriks of "Makkah. They were told:- 
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We have appointed only angels to be 
the wardens of the fire, ancf their number 
have We made to be a stumbling-block for 
those who disbelieve, (Qur’an, 74:31) 




Vt - . 


This number has been made to be a yardstick tor testing /tifiedeniers. 
The wisdom of the number ties in determining as to who sfoowi tear of 
this number and who laughs it o(T. A hudith has the description of a 
Mushrik wrestler who makes fun of the'number. The second'aspect of 
the wisdom of the number is: 


...that those to whom the Scripture hath 
been given may have certainty. 

(Qur’fin, 74:31) 



Thus this number held significance for the People of the Book as 
well, and may result in the culmination of the earlier messages in celestial 
books, where the same number is mentioned. Apparently the Holy 
Prophet ((Ju-j J*) was umml (unlettered) and had not acquired the 

knowledge of the earlier celestial books from any one (of the worldly 
tutors). And yet He gave mankind a thing that could have been possible 
through nothing except wahl (revelation.) This is an irrefutable argument 
in favour of his Prophethood and the truth of the Qur’an. The argument 
is so overpowering that even the opposing People of Book would not 
but acknowledge it and once the adversary acknowledges the puissance 
of the argument, the mu'min shall bloom with the flush of cheerfulness, 
pleasure, joy of faith, gladness, and liveliness. This would be the third 
kind of wisdom latent in the ayah. Having described the first two kinds 
of wisdom, the Qur’an has stated the third: 


...and that believers may increase in 
faith. (Qur’an, 74:31) 






From what has been discussed in the foregoing, it is obvious that 
here it is the excess of the faith or the accessories of belief, e.g , 
joy of faith, cheerfulness, gladness, and liveliness, as in the incident of 
Prophet (Abraham) Ibrahim (|*^-Ji -cU) when he asked God how He 
gives life to the dead. The Qur’an says: 


Dost thou not believe? Abraham 
said; Yea, but (I ask) in order that mv 
heart may be at ease. (Qur’&n, 2 : 260 ) 


saws* 

r*i* — _ . * Tc 


The faith was there; and it was a very firm faith; he was a Prophet 
blessed with constancy and firmness. But fie, nevertheless, believed that 
by actual observation his faith would have gained in a kind of excess 
based upon pleasure, joyousness, and satisfaction which is not a part of 
the faith itself but its accessory. 

Besides, it was an intuitive message pertaining to mysteries or 
secreis where human intellect or power of reasoning cannot gain access. 
To acknowledge these tidings on the basis of the fact that they have 
emanated from a Prophet would be what would constitute proof of 
strength and solidarity of faith. This state has been equated with 
ziyadat. Imam Abu Hanlfah’s reply “J****!- 1 * ^ l>u.T” is also 

applicable here, for the mu’mins first started with the belief that 
they would testify to whatever message the Holy Prophet ( r t*o *4* -S' J-») 
shall bring. This was the abbreviated form of the faith subscribed to 
(Itcan constitute hundreds of thousands and millions of factors and parts,) 
A detail of the faith subscribed to (that is, a part thereof) was that the 
Holy Prophet (fJ-j -at through the Qur'an gave the information 
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that there would be nineteen overseers in Hell, Mu'mins, as soon as they 
heard the tiding, testified to this without questioning. Thus “(4*1**!^ 

becomes applicable. When this was again expressed as, 
“UUjI ly U~T jjjJi ■ibyjj” “and that believers may increase in faith' 1 , 
there are three replies contained in the ayah. The Qur’an says: 


Which one of you hath thus * £3\”*5(sSliM*£WIS^<^'3 SSgf 

increased in faith? As for those who believe, it hath increastu them in 
faith. Qur’an, 9:124) 

Imam Bukhari has quoted this dy«/i as well in support of his 
hypothesis. 

Susceptibility is a condition to avail Benefit of Faith 

The above quoted ayah is towards the end of Surah Bar at which 
is known also as Al-Tawbah. This ayah should also be understood in 
iis proper context. But I should like to explain an analogy at first by 
way of introduction. It is proved by observation that even the best 
food will not act healthily on a person with defective system of diges¬ 
tion. indeed, if anything, it would generate more malodorous and putrid 
matter. It is known to every person having some sense that the fault lies not 
in the food itself but in such an individual’s system of digestion, other¬ 
wise, how is it that the stomach of a healthy individual is not affected 
adversely (by the same food)? The answer therefore lies in correcting 
the digesting system of that individual. 

Once we have grasped this point it becomes clear that. God means 
by “»j>~ u 13ij” “And whenever a surah is revealed” (in 9:124)—that, 
whenever a Qur’anic sUrah was made to descend, the Hypocrites ridiculed 
it among themselves and said to the simple-minded Muslims of the day: 
“Which one of you has experienced increase in faith by meansof this surahT' 
The underlying implication was (God forbid!) that there was nothing in a 
new surah that would increase faith and belief. The Qur’an has coun¬ 
tered this argument as follow's: 


As for those who believe, it hath 
increased them in faith and they rejoice 
(therefor) (Qur’an, 9:124) 


p 




irr y - 




The nm'niins, when, they hear the word of God, gain in comfort, 
tranquillity, and belief; their hearts are comforted and solaced. He again 
said: 


But as for those in whose hearts is 
disease, it only adJeth wickedness to their 
wickedness, and they die while they are 
disbelievers. (Qur’an, 9:125) 




Thus the disease that has overtaken the hearts and the minds of 
the disbelievers would keep on growing till they finally die: 

ijvi- j-i j-ujj -*J*9 jj ji *s~ 

(Rain, in the nature of which there is no contradiction, nevertheless, 
the tulips bloom in the garden, grass and mushroom grow in the unfertile soil) 

Our example is in conformity with the Word of God in this regard. 
The words, marad (disease) and rijs (pollution), denote a finer implicat¬ 
ion than appears on the surface. As for what possibilities exist in 
excess of faith, have been outlined by ‘Allamah ThaMabi who was a 
Malikite and belonged to Algeria. These three possibilities he has 
discussed in his Al-Jawahir al-Hisdn (Gems of Virtue). 
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Possibilities for the Excess of Faith 

In the first place, every surah brings with it either newer concepts 
or more recent commands which are the details of the faith subscribed 
to mu'min bihi. When such surah descends and mu'mins believe, it is 
equivalent to “J*-*-*^ <4 Lf- 1 ” which has been called “j**j aij*' 

(increase). In the second place, every surah has new arguments and 
reasons, which, supported by a number of arguments, improves the be¬ 
lief in faith, comfort, solace, progress, intensity and power already 
possessed by the mu'mins' Thirdly, the new surah removes ail the 
doubts that might make their way into the mu'mins heart as in tiadith 
and puts the faith on a firmer ground. ___ ' 

(They said, “You should be afraid of 
them.”) But this increased the faith in them. This ayah is from the 
surah Ai-e-'Imran. When Abu Sufyan returned from Uhd to Makkah, 
he had second thoughts during his journey to Makkah about leaving the 
defeated and wounded Muslims. Consultations took place between the 
Makkans and it was proposed that the Quraysh army should march back 
to Madlnah and finish off the Muslims. When" the Holy Prophet 
(i*4j -at learned about it, he announced that those who were 
with him in the war should now prepare themselves for the pursuit. 
The Muslim soldiery, although freshly wounded, came out, in the name 
of God and His Prophet («Lj J*). The Holy Prophet, with his 

party of mujahids reached Hamara al-asad, which is eight miles from 
Madinah. When Abu Sufyan heard that the Muslims were in his pur¬ 
suit, he was overcome by fear and awe. He gave up the intention to 
attack Madlnah again, and fled towards Makkah. Abdul Qays trade 
caravan was going to Madlnah. Abu Sufyan persuaded these traders 
through certain inducements that, as soon as they reached Madlnah, 
they should spread rumours in order to spread fear and awe among 
the" Muslims. The people of Abdul Qays having arrived at Makkah", 
began to spread the rumour that the Makkans had prepared a great army 
and collected a great deal of weapons of war for destroying the Muslims. 
Blit the Muslims, when they heard it, instead of becoming awe-struck, 
became all the more zealous and firmer in their beliefs, and, having 
heard of the army of the Infidels, said: "j-GJi ^j -fli (Allah alone 

is sufficient for us! Most excellent is He in Whom we trust) to fight the 
whole world. The following ayah (verse) was sent on that occasion: 


Those unto whom men said: Lo! the 
people have gathered against you, therefor 
fear them. (The threat of danger) but in¬ 
creased the faith of them and they cried: 
Allah is sufficient for us! Most excellent 
is He in Whom we irust. (Qur’an, 3:173) 


53 6-VSll g>io-VSWi3?D&3.3ST 
(^ a>M 


The implication, then is that the zeal of faith, confidence, and 
patience in the path of God had been gained among the Muslims that 
the Qur’anic passage, “rJJfpi -Jii l™-J “Allah is sufficient for 

us! Most excellent is He in Whom we trust”, argues plainly that what 
is implied here is the excess of faith as denoted by the auxiliaries or 
elevated stages of faith. 

An Admonition 


Some hold that Abu Sufyan, after the Battle of Uhd, had announ¬ 
ced that the Quraysh will fight a battle at Badr, the following year. The 
Holy Prophet (,4-j Jv>) accepted the challenge. When the year 
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came, the Holy Prophet Jil J-) commanded his Companions 

to go for the jihad, and, if none went, he alone would go. Abu Sufyati 
came out, meanwhile, with his army from Makkah. But he lost courage 
after a little while. As he was overcome by awe, and, seeking pretext 
behind famine in Makkah, he wished to return. But he wished to 
arrange his return in such a way that it would be the Muslims who 
would bear the brunt of culpability. A person who was going to 
Madinah was bribed by him for spreading rumours that would cause 
fear among the Muslims, so that they might not come out and attack 
the Makkans. Arriving at Madinah, he began to spread the rumour that 
the Quraysh had accumulated a great force and battle was not in the 
best interests of the Muslims. But God had granted perseverance to 
the Muslims and they said: “Allah is sufficient for us.” The Muslims, 
as promised by the Holy Prophet (jJ-j ■w | J*), reached Badr where a 
market used to take place. They made considerable profit from three days’ 
trading and returned to Madinah. This is known as Badr al-sughra. 
Those who succoured the Holy Prophet J->) on this occasion 

and prepared for the battle were given the joyful tidings that they, 
having sustained wounds and losses at Uhd, again showed such a great 
courage, that the Mushriks, overcome by the news of the Muslims’ 
courage and sturdiness, returned in the midst of their march. The 
Makkans gave the expedition the name of jaysh al-sawiq, that is, the 
army that went to drink sawlq, 1 and returned'having drunk it. But it 
is more probable that this ayah pertains not to Badr al-sughra but to 
Hamara al-Asad. Be that as it may, our case is proved. Imam Bukhari 
presents another similar ayah by way of argument. 


That is, it increased their faith and resigna- 
tion even more. This ayah is in the surah al-Ahzab. The Battle of 
Ahzab is also denoted as that of ‘ Khandaq and the s~*rah pertains to it. 
This Battle is one that is testified to, in importance by its name, and 
history indeed testifies to it that the effort of the Infidels of Makkah 
and that of the whole Arabia had made it a point to give a last-ditch 
battle here, and, having been defeated in this battle, the pagans could 
never muster an army strong enough to challenge the Muslims, as is 
also narrated in the HadJth. And the stronger expressions the Qur’an 
has employed about the conduct of the Muslims have not been used, 
anywhere else, in relation to any other battle. When the firm Muslims 
saw that the forces of the Infidels had surrounded them on all the four 
sides, they did not lose courage or give way and the sentiments of their 
duty and obedience and their belief in God and His Prophet *-U J^) 

increased all the more. They said, “This is the occasion about which 
God and His Prophet (^j Jat J^-) had foretold us and about which a 
covenant had been concluded”. If a person who is held in esteem 
with regard to credibility gives a tiding in advance about the happening 
of a certain event, and we believe him unquestionably, and later on 
that happening does transpire, then would our faith in his credibility 
not be redoubled, and will our faith not gain all the more in belief and 
firmness? On the occasion of the Battle of the Khandaq the Muslims 
saw with their own eyes the fulfilment of the tidings and promises made 
by God and His Prophet (^i-j U* ^ J*»); their faith thereupon became 
more strongly rooted. Besides, as these tidings also implied victory, 
the sentiment of subservience increased thereby. They agreed with 


’Sawiq is a meal of wheat, barley, or rice pounded, fried, and made into a liquid. 
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open hearts to follow the commands God has described thus in the 
following words: 


And when the true believers saw the 
clans, the) 1 said: This is that which Allah 
and His messenger promised us. Allah 
and His messenger are true. It did but 
confirm them in their faith and resignation. 

(Qur’an, 33:22) 


N"''r-"-t,! i <, -—-"v 

< ibr^ v o V^SS\3£5l»<»0 


The excess implied here is that which resulted from the fulfilment 
of the earlier promises and their confirmation, and from which resulted 
the joyousness, firmness of faith, and belief in the Promises of God, 
This is what amounts to an excess here. 


Another Admonition 

"> 1 ^■ k6 J L - “This is that which Allah and His messenger 
promised us” The substance of this is described in the surah Al-Baqar :— 


Or think ye that ye will enter Para¬ 
dise while yet there hath cot come unto you 
the like of (thai which came to) those who 
passed away before you? Affliction and 
adversity befell them, they were shaken as 
with earthquake, till the messenger (of 
All&h) and those who believed along with 
him said: When cometh Allah's help? 
Now surely Allah's help is nigh. 

(Qur'an, 2:214) 










** * 


( ZS>J 


The implied purport is: Shall the law be changed for you? 
meaning “affliction and adversity” are external tribul¬ 
ations, whereas “JiyJj” meaning “the depression of courage and ambi¬ 
tion.” Those who are less courageous dwindle, while in trouble, and 
consequently every one is affected. Even the Prophets and the devotees 
w'ho kept waiting*, reached the point of disappointment. But, at last, 
when they had almost lost their courage and perseverance, and were 
left with nothing, help from God appeared and positive results began 
to follow. They exclaimed! lit.” “This is that which 

Allah and His messenger promised us” ( Al-Ahzab; ayah 22) finds another 
application in the surah Sad: 

that are there. (Qur’an. 38:11) 

Considered in context with, and in relation to the previous ayahs, 
what this ayah seems to say is: “Nothing! What to speak of dominion 
over the sky and the earth and their treasures, these people are a com¬ 
munity of defeated people which appears ruined like those We have 
destroyed before”. This scene of gradual defeat and vanquishing was 
unfolded between the Battle of Badr and the Conquest of Makkali. 
Hadrat ‘Abd al-Qidir Dihlawl in this context writes: “That is to say, 
the earlier races were destroyed; and, if these (i. e,, the Infidel?) rise, 
they too shall be destroyed." The summary of the theme is that the 
clans shail be defeated, and, even if they challenge the Muslims, noth¬ 
ing else shall be their fate. They may, if they like, see it for themselves. 


That is, it is a part of faith to love and 
show enmity for God’s sake. Bukhari’s argument seems to be obvious 
enough, since “oi*Ai t>” (i. e., from Jman or faith) is an indication of 
faith being a complex whole and comprising parts. Therefore, faith 
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will be liable to increase or decrease. Love and enmity, accordingly, 
admit of grades, such as the love of a person for his own son or for a 
stranger. When love and hate (e. g. s hatred for the enemies of Islam) 
become parts of faith, they will be subject to increase or decrease. The 
Hanafites are, of course, free to answer that the implication is about 
the appurtenances of faith. But we have first to decide whether the 
statement is from a hadith or is Bukhari’s own or something else. 
Bukhari himself has not elaborated it, The word, hadith, has been 
traced out from the hadith , narrated by Abl Amamah; 


He who loves and bears hate for the 
sake of Allah, he who gives away alms for 
the sake of Allah and desists from doing so 
for His sake, shall have completed his faith, 





These words of the hadith do not go against the Hanafites’ belief; 
in fact, they support the Hunafite stand, as the word, *J*5^-l* (completed), 
shows, as the love for the sake of Allah and hatred for His sake are 
among the factors that make faith complete. This should show that 
they do not constitute the essence of faith. If, on the other hand, the 
statement is of Imam Bukhari, the Hanafites are not required to give an 
answer thereto. In the event of the statement being of the salaf (the 
ancestors) we can see that it is an exegesis and the auxiliaries and the 
perfecting forms of faith. 

‘Umar bin ‘Abd al-‘Az!z wrote to ^*43^ 

Hadrat ‘Adi bin ‘Adi. Hadrat ‘Umar bin ‘Abd a!-‘Aziz is known after 
the second pious Caliph, Hadrat ‘Umar, as ‘Umar the second. His 
justice and fairness are historically proved. We have the adage in Urdu, 
“such and such is so just and so wide is the effect of his justice that the 
goat and wolf drink from the same river bank”. In our age this is but 
an adage, but in the caliphate of Hadrat ‘Umar the second, such an 
incident did occur actually in the world. The scholars have said that, 
if all the cruel rulers of the nations earlier to Islam were to be placed 
in one pan of scale and Hajjaj bin Yusuf in the other, it is Hajjaj who 
will prove to be the heavier. By the same token, if all the just rulers 
of the earlier nations are weighed against ‘Umar bin ‘Abd al-‘AzTz, the 
latter will outweigh the former, He is one of the greatest followers of 
Companions. By a unanimous verdict, he is the first mujaddid , from the 
end of the first century and the beginning of the second. 

It is obvious how great was the status of Hadrat ‘Umar bin ‘Abd 
al-‘Az!z, Nevertheless, someone asked ‘Abd Allah’ bin Mubarak as to 
who enjoyed preference—Hadrat Amir Mu‘awiyah or Hadrat ‘Umar bin 
‘Abd al-‘Az!z. This question was raised because somepeople had criti¬ 
cized Hadrat Mu‘awiyah. ‘Abd Allah bin Mubarak’s reply was: “What 
to speak of Mu'awiyah, even the dust which had gathered round the 
nose of the horse on his way to jihad enjoys preference over hundreds 
of persons like ‘Umar bin ‘Abd aI-‘Aziz in the sight of God. ‘Abd Allah 
bin Mubarak then went to elaborate the reason for it: Hadrat Mu'awiyah 
had the privilege of offering prayers behind the Holy Prophet 
and to say Amin (Amen) after the Holy Prophet (^j had 

recited: (Show us the straight path). In fact, the 

respect attained through the companionship of the Holy Prophet 

dt Jii J*.) is beyond expression. _ 

There is an island which was known as Island of Ibn oj <s-^ 
‘Umar (It is not ‘Abd Allah bin ‘Umar bin al-Khattab, the famous 
Companion, but some other Ibn ‘Umar by whose name this Island is 
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known). It is called Mawsal today. Actually, it is Mawsal, but people 
began to call it Musal. ‘Adi bin ‘Adi was the Governor of the Island 
on behalf of Hadrat ‘Umar bin ‘Abd al-‘Aziz. It is the same Island round 
which the Ausyrian Nineveh was situated and where the Prophet Yunus 
(ftA-h appeared. It is situated between Syria and ‘Iraq. The actual 
words of the instruction which Hadrat ‘Umar bin ‘Abd al-‘AzIz sent to 
‘Adi bin ‘Adi were as follows : ' ' t , ,,, 

That is, laws of the sharVah, statutes 
( hudud ), and sunan (Traditions of the Holy Prophet) (,P-j aA* are 

obligatory for faith. Some manuscripts have “jUj'Jl ui” without “J” 
(1). This manuscript should be more in Bukhari's favour, for, with “J” 
the nature of the auxiliaries and the perfecting factors become all the 
more evident, while without “J” it is the integral nature that is more 
favourably argued. Be that as it may, we would say that the object is to 
make out the auxiliary nature of these, and the language of the epistle 
(which follows) supports our argument. 


The purport is that 

whosoever has observed these requirements has fulfilled the demands 
of the faith, whereas one who has not fulfilled them has not fulfilled the 
demands elf faith; means that, if the obligations, laws of the 

sharVah,\ ^tawtory requirements, and the Tradition of the Holy Prophet 
(jJu-j ils- are observed, imdn will be completed. These parts are 

not therefore obligatory but effective adjuncts of imdn. It has not been 
said that Imdn shall be forfeited in their absence but that the perfection 
of faith is dependent upon them, and that perfection in the faith would 
be proportional to the practice thereof. From the epistle of ‘Umar bin 
‘Abd al-‘AzIz it appears plain enough that he has tended to regard these 
attributes as extraneous to the main body of the faith: he has not said 
that all these attributes are faith. We have already said that noble acts 
and pious environment constitute the perfection of faith, but the core 
of faith is that one compact reality, as made evident through the re¬ 
search of Imam Abu Hanifah. 


Obligations, Sharai % Hudud , and the Tradition Explained 

(i) Far a 'id (obligations):- These are the commands 

to be compulsorily observed, c. g., prayers, zakat , fasting, and 
hafj etc. 

(ii) Sharai By shard? are meant the principles which 

have been commonly accepted by all the Prophets, as borne 
out by the Qur'an: 


He hath ordained for you that religion 
which He commanded unto Noah, and that 
which We inspire in thee (Muhammad) and 
that which We commended unto Abraham 
(Ibrahim) and Moses (Mrs&) and Jesus 
(*]sa), saying: Establish the religion, and 
be not divided therein. (Qur’an, 42:13) 


(~=>J 


Thus the principles which were transmitted to the Holy Prophet 
(jju-j jOi 4*1 j*,) by the Lord were the same that were given to the earlier 
Prophets. 

(iii) HudUdan.- What do we mean by hudud ? There are “bjo*” 
three possibilities in this. The first is to maintain the practice 
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and observe the laws of the shari'ah from the beginning to the 
end. Thus about fasting it has been commanded: 


...and eat and drink until tbe white 
thread becometh distinct to you from the 
black thread of the dawn. (Qur’an, 2:187) 


'Stf&X&ifrigfiieBtS 


In this ayah has been described the 
that, an extract from the same ayah is: 

Then strictly observe the fast till night 
fall. (Qur'iLn, 2:187) 


beginning of fasting. After 






In this sentence of ayah, the beginning and the end of fast has 
been explained. In other words, the fast becomes obligatory from the 
beginning of the month of Ramadan and ends at the end of Ramadan. 
“bj-u.” “Hududan ” therefore in ‘Umar bin ‘Abd al^AzIz’s passage 
means that God has fixed a beginning and an end of His every command 
which has to be maintained. 


The second implication of the word “ hudud ” is forbidding 

people against acts of punishment like, theft, adultery etc. religiously 
prohibited and their details are available in Kitab al-Hudud. 

The third implication may mean all the prohibitions and observance 
of their limitations; that is to say, we can go to suchan extent and not 
beyond that. To quote an instance for sexual satisfaction, God has 
given sanction for the wife and the lady slaves and has prohibited else 
than these. Whosoever exceeds the limit by a step, he is liable for 
committing prohibited acts. The Qur’an says: 

But whoso craveth beyond that, such "l 

are transgressers. (Qur’an, 23:7) 


Similarly, in Hadlth occurs the following prohibitions. 

Every king has his own enclosure; > s < ( rvx # 3 

the enclosure of God prohibits the entry of ''j ^ 

the prohibited acts. 


The Qur'an has alluded to this point on many an occasion, e.g.: 


These are the limits imposed by Allah, 
so approach them not, (Qur’an, 2:187) 

Tht-se are the limits (imposed by) 
Allah. Transgress them nou For whoso 
transgresseth Allah’s limits, such are wrong 
doers. (Qur’an, 2:229) 


13fer.»£,^5!!ik 


In the surah al-Nisa (ayah 13) it has been said: “Jii jja* uSli” These 
are the iimits (imposed by) Allah. In the succeeding ayah 14 it has been 
stated : 


And whoso disobeyeth Allah and His 
Messenger and transgresseth His limits. 
He will make him enter Fire, where such 
will dwell tor ever; (Qur’an, 4:14) 


c 

0 

ir. 




{^uji 


Everywhere prohibited and inviolable acts have been clarified by 
“.Li “These are the limits (imposed by) Aliah”. 

The lexicographic meaning of sunnan is the general mode of k- 
living and includes obligations, expedient, and salutary acts. Here 
generalization will be only after the specification of some points, and, 
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as a matter of contrast, besides them, might mean only desirable and 
salutary actions. 

Imam Bukhari, in support of his theory of the increasing and de¬ 
creasing of faith, quotes the ayah in relation to Prophet Abraham 
(Ibrahim) (jOLJi *-u): 

...“but (I ask) in order that my heart may be at 5 

ease,” (Qur’an, 2:260). It would have been perhaps better if Imam 
Bukhari had quoted this ayah in conjunction with those that have gone 
before and had not brought in, eiliptically, the different statements and 
chronicles. But then it is just possible that this has been put in as an 
afterthought, since the word, ziyadat, is more expressly given in the other 
ayahs but not here. The word, of course interprets it, and the 

passage for this reason has been quoted separately. This ayah presents 
some dubiety; it is therefore explained here with reference to the 
context. 

And when Abraham said (unto his «* »- f « \^ , \ "\\f. *\' 

Lord): My Lord! Show ™ how Thoo 

gives! life to the dead. (Qur’in, 2:260) (LLILi iflyh! ) b (3 

A Detailed Explanation of ^ 

Doubt has arisen as to whether Prophet Ibrahim *4*-) 

had any doubt about the Omnipotence of Almighty God and for remo¬ 
val thereof he was asking this question. But such a doubt should have 
no foundation. Not only the most ordinary Muslims buteven the infidels 
do not have any doubt. Hence it is not possible that an eminent Pro¬ 
phet of the calibre of Ibrahim (jOCJi *sU) (the father of Prophets) could 
have any doubt in this respect (i.e. in the creative power of God). 

Let us consider the precise words employed in the ayah. 
Prophet Ibrahim (ftA-Ji *A*) is not asking God whether He raises the 
dead to life. He also does not ask how He makes the dead come to 
life. He only requests that he should see the dead rise again. The words 
employed are, vj” “My Lord! Show me” ; that is, “My Lord! 

Show the way how you accomplish this wonderful task.” 

Through the process of intuition it is known that when an extra¬ 
ordinary phenomenon takes place which brings to life a wonderful 
object which the eyes have never witnessed, a natural desire springs 
in the heart to witness the process through which the wonderful object 
has come to existence. Those who would like to see a thing or an 
object would wishfully say: “How happy would it be if I would see it” 
No one can doubt the actual existence of Makkah and Madinah, but 
one who has not seen these two holy cities would like to know what 
they are like. He asks those who have performed Hajj to tell him about 
the two cities. The same thing applies to cities like London, Paris etc. 
whose existence is proved by over convincing reports and their 
existence cannot be doubted. Nonetheless, one would like to see them. 
A person is apt to ask about a place he has heard about and feels 
anxious to see or know more about it. 

Only one, totally deficient in knowledge and thought, would say 
that such a question raises doubts about the existence of an unseen 
thing. Because of the belief already present about an object, visual 
fulfilment is desired, so that the mind may record the actual experience 
of observations felt by the eye. 
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Here also the same analogy obtains. ‘Bringing the dead to life’, is an 
extraordinary fact. The flesh and the bones, having decayed and put¬ 
refied are reassembled into a body. Prophet Ibrahim *-U) had full 

belief and faith in the ramification of the dead. But what he wished 
was to see how this is brought about. Would it not have been a sight 
too wonderful to be described? When God, therefore, enquired: 

“Dost thou not believe?” (Qur’an, 2:260), the Prophet’s reply was 
“uf 1 * dyV’ “Yea, but (I ask) in order that my heart may be at 

ease” (Qur’an, 2:260). That is, I have full belief, but I ask in order that 
the thirst of my curiosity may be satisfied. When one is burning with 
the desire to see a thing, he shall feel totally solaced once his desire has 
been fulfilled. 


Distinction between Advice and Actual Observation 


It is but human nature that something that is intellectually acquired 
or believed in, does not leave the same impression as when the thing is 
perceived by means of the senses. An instance of this distinction is 
provided in the incident about Prophet Musa (fiCJ' v*). He went to the 
Mount of Tur to bring the Torah. And God there informed the Prophet 
as under : 


He said: Lo! We have tried thy folk 
in thine absence, and As-Samiri hath 
misled them. (Qur’an, 20:85) 






< 


Ad 




God thus informed Prophet Musa (f^i that the Israelis had 
strayed from the right path and he certainly believed in the information 
given to him by Almighty God. When Prophet Musa returned 

to his people in rage, and saw with his own eyes that his nation was 
worshipping the (Golden) calf. Prophet Musa **u) was over¬ 

whelmed with rage. 

...he cast down the tablets, and he 
seized his brother by the head. 

(Qur'an. 7:150) 

We can see for ourselves that while Prophet Musa (c^CJi *Jlb) was 
bringing the tablets, he was sure that “As-Samiri hath 

misled them”, and that the false notions of the people had manifested 
themselves in the form of idolatry. As God had informed him about 
the straying away of the Israelites, he must have felt wrath towards his 
own people, but he was not so overwhelmed with anger as to throw 
down the tablets. But when he saw with his own eyes that the people were 
worshipping the Golden Calfhe felt so infuriated that **-*1 j-b; ^i’ 

“...he cast down the tablets, and he seized his brother by the head”. 
The conclusion therefore is that any amount of surity by knowledge 
and wisdom cannot be equal to that acquired by observation. This point 
has been emphasized in the Hadlth also: 


i a- 




...that a news is not like observation. 




In sum, the nature of the feelings established by observation can¬ 
not be gained by something that has not been actually felt even though 
the belief may have been acquired and confirmed by news and intellec¬ 
tual perception. This is proved from our intuitive knowledge and 
actual observation, Ibrahim Jt aA*) has said “that my 

heart may be at ease”, about that extra feeling of satisfaction a man 
has after actually seeing an object, despite perfect surety and belief 
about its existence. 
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Rebuttal of false doubts about “yijl v;” and ‘*i»’ 

Some doubt that God’s question, (Dost thou not believe) 

to Prophet Ibrahim *-u), suggests that Prophet ibrahim -^u) 
had doubt in his mind; otherwise he would not have pm that question. 
But that doubt was totally false because when a man says that he can 
lift half a ton stone with one hand and if he is asked how he can do it, 
then, apart from other extraneous possibilities, the question could have 
two meanings; (i) the questioner’s attitude of showing ignorance with 
the desire to see whether the man can practically do it, and (ii) the basis 
of curiosity, how he could perform such a wonderful deed. So that, 
when Prophet Ibrahim (|oCji a~u) asked God: vj 1 ' 

“My Lord! Show me how Thou givest life to the dead”, according to 
the situation, especially the elevated status of Prophet Ibrahim (jO'-Ji -u*) 
the second meaning only should be applied here, as has been explained. 
But, since both the possibilities are there, a dullard could, considering 
only the apparent meaning, attribute the first implication to Prophet 
Ibrahim’s question. (God forbid!) And it is God’s attitude that He 
provides proof of immunity and defence against Prophets and their 
greatness in such a way that neither by word nor by deed, neither in 
appearance nor in reality could any doubt arise about them, for any 
reason and from any angle. 

There is the incident concerning Prophet Musa (|OVJi -cM) which 
has been alluded to, in the Qur’an: 

Be not as (hose who slandered Moses, f<G'' < ' >P \ 

but Allah proved his innocence of that Ijil 13*3^*21 

which they alleged, and he was well estee- iL.f s 

med in Allah’s sight. (Qur’an, 33:69) J LyyjlXfdi)' 

You should not do or speak anything that might harm your Pro¬ 
phet -ai 1 J^). For it would not affect him in the least for he has 

a great respect and status before God. He would remove all the hurdles 
created for him (Prophet). But your ow n life in the next world would be 
indeed spoiled. See how the people slandered Prophet Musa (f^— 1 1 * S U), 
but God, because of the Prophet’s high and exalted status rejected every 
allegation and declared Prophet Musa (f^ 1 -su) guiltless and innocent. 
Seme annotators have said Korah (Qariin) bribed a woman to say before 
a crowd that (God forbid!) Prophet Musa had illicit rela¬ 

tions with her. And God, as punishment, made Korah buried alive. 
This occurs in the surah Qasas : *jijq> AjLi—*i” So We caused the 

earth to swallow him and his dwelling-place. (28:81). 

The same woman was made to repudiate her earlier accusation 
against Prophet Musa ( ( *‘A_Ji **U). 

Prophet Musa (fO^h -s^) contrary to the custom of the time, used 
to bathe secretly on account of modesty. People began to doubt that 
he had some physical defect. So one day the boulder on which Prophet 
Musa had placed his clothes rolled away and the people saw 

for themselves that his body had no defect. The Prophet's pursuit of 
the stone in his naked state' was due to his helplessnes, and also probably 
because he did not believe that the stone would carry him in the midst 
of a crowd. This movement of the stone itself was a miracle, 
and such incidents should amply delineate how God has made the Pro¬ 
phets free from bodily and spiritual defects so that sentiments of hatred 
and dislike against them might not obstruct their messages from being 
accepted by God. 
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So here also, so far as Prophet Ibrahim’s question is concerned, 
God, the Knower of all secrets, is fully aware that Prophet Ibrahim’s 
question belongs to the second category, but, owing to the apparent 
alternative, a dullard or one deficient in knowledge and thought could 
ascribe to the question of the first category. But God Himself publicly 
proved the purport of Prophet Ibrahim’s question. Once the nature of 
the matter is elucidated by the questioner and the questioned to, no 
doubt should arise. When therefore God put the question "q-JJ 
“Dostthounot believe?” that is, is it the sign of your infirmity to disbe¬ 
lieve in Our Omnipotence, that you wish it practically seen? The Prophet’s 
reply was: ^ 4 ” "yes, but [ ask in order that my heart 

may be at ease”. Why should I not believe? I have the fullest faith, 
but I wish to see the miracle with my own eyes due to great anxiety 
and curiosity. As this is miraculous, 1 want to see it, so that my rest¬ 
lessness caused by curiosity and fondness to see it, may be turned into 
comfort and consolation. God’s question put to Prophet Ibrahim 
( r >UJi *-u) although being aware of the nature of the Prophet’s question 
is like the question that shall be put by Him to Prophet Jesus (‘Tsa) 
{|OCJi -U*) on the Day of Judgment, as Qur’an has said: 


And when All&h saifh: O Jesus* son 
of Mary! Didst thou say unto mankind: 
Take me and my mother for two gods be¬ 
side Allah? ' (Qur’an, 5:116) 


t dSb-J.*£0 


God knows Prophet Jesus could not have said such a thing. And 
in the Qur’an God the Almighty Himself has said : 

It is not (possible) for any human 
being unto whom Allah had given the 
Scripture and wisdom and the Prophethood 
that he should afterwards have said unto 
mankind: Be slaves of me instead of 
Allah* Qur’an, 3 : 79 ) 

So Prophet Jesus would explain his position as follows: 

Be glorified ! It was not mine to inter 
that to which I had no right* If I used to 
say it T then Thou knowest it. Thou kno- 
west what is in my mind and I know not 
what is in Thy mind* To! Thou, only Thou 
art the knower of things hidden* 

(Qur^n* 5:116) 

What to speak of it, even any doubt in the heart is known to you. 

I spake unto them only that which 
Thou cormnandedst me, (saying); Worship 
Allah* my Lord and your Lord. \ 

(Qur’in, 5:117) ( Sb-Jt »,l) 


cC==.j'i 

( SsStlOiAJf) 




The dullard or the erring might believe that perhaps Jesus 
(r^UJi a-u) had told the Christians to call him the son of God and that 
is why they worship him and his mother. Therefore on the Day of 
Judgement God through the aforementioned questions and answers will 
declare, in the presence of witnesses, Jesus ( 1 *^UJI *-u) innocent of all 
accusations by the Christians against him. And as the Qur’an has 
already explained it, the advantage of having been cleared of all 
accusations is already there. In brief, according to Ibrahim Q:CJl 




322 


FADL AL-BXRI 


Volume 1 


“yJi means the comfort and consolation acquired against rest¬ 

lessness created by anxiety and fondness to see thing with one’s own eyes 
which is not acquired by'inteJIectual perception although it may be a 
perfect surety. That can be determined only by actual observation. 

You may interpret it as increase in the essence of faith or increase 
in the ancillaries of faith due to observation but Qur’an apparently 
interprets in the right sense that it is something in addition to the faith 
as shown by the word, (but). 

He is the same Companion whose full name is Ma’adh bin“jt*- JUj” 
Jabal about whom the hudlth runs: ibWJL that Ma‘adh 

knows more than anyone of you about what is permitted and what is 
prohibited. He asked his friend, Aswad bin Hilal who is regarded as 
one of the great followers of Companions: - , 

“Sit with me a little while so that we may refresh 
our faith.” The meaning is that a man indulged in worldly affairs be¬ 
comes more or less negligent but by discussing matters concerning God, 
the negligence is removed and the faith appears with increased light. 
For instance, there is a flame but it is covered by ash. Its glow is 
hidden because of the ash, but, if ash is removed, its glow will appear 
itself again. The same thing holds good for utensils which, when 
cleaned, become bright again. This analogy may, likewise, be applied 
to the light of faith, effulgence of which becomes dim through neglig¬ 
ence. The light again appears when recitation of God spells darkness 
of negligence, The Qur’an has thus described the fact. 

Lo! those who ward off (evil), when >Ti ’ Klu i 

a glamour from the devil troubleth them, 

lhey do but remember (Allah’s guidance) t-np ??\<\<\ 

and behold them seers. (Qur’an, 7:201) 

Distinction between the negligence of the 
Pious and the negligence of the Impious 

It is not impossible for a pious man to come under the influence 
of the Satan. And Satan may misguide him but the position of the 
pious is such that they do not' indulge permanently in the negligence 
due to the misguidance of Satan. No sooner did they become negligent 
than they come to their senses immediately by reciting God." Thus 
they became conscious about the results of good and bad which made 
them abstain from evil deeds, fn contrast to this, the impious, having 
no fear of God, enter, so to say, into the satanic fraternity. The Qur’an 
describes their condition as under: 



Their brethren plunge them further 
into error and cease not. (Qur’an, 7:202) 


The Satans thus hold such a strong grip over the impious that they 
are kept under their permanent straying. The impious, on their side, 
do not display any laxity in following them. The distinction between 
the pious and the impious can be understood from the analogy of two 
persons, one of whom is totally blind, while the other has the gift of 
full sight, but is overcome by drowsiness. Just as the blind person 
cannot see, so cannot he who is feeling drowsy. But there is a world 
of difference between the two. We might shake the blind one to any 
extent he will not be able to see. If you shake a drowsy person even 
slightly, he shall open his eyes. 
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This analogy would make out the distinction between the believer 
and the non-believer. The believer also may be liable for negligence 
and may also commit sins. But the state of the believer is like that of 
the drowsy person; only drowsiness is the veil that keeps him deprived 
ofthesight. Butinashortwhile, if he himself wakes up or some one else 
shakes him up, his eyes open, and he can see everything. The believer 
may, at times, fall victim to the strategy of Satan and commits a sin, 
but he himself comes to senses or some one else makes him conscious 
that he remembers God and again makes beliefs his guideway. He is 
wide awake again. Such is the dignity of mu'min. As for the unbeliever 
(kafir), he is like a blind man. You may shake him, or even hammer 
him, he cannot open his eyes. 

The above discussion has also elucidated the meaning of the 
following Hadith : An adulterer does not 

commit the act of adultery while he is a mu'min. 

It does not mean that the mu'min loses his iman altogether, but 
due to the sin he has committed, the mu'min , under the influence of 
sensuality and doubts cannot perceive those things which he could 
perceive with the help of his iman. But still he is not blind while an 
infidel is blind, The haduh towards the end says that iman is like a 
canopy over his head while he commits adultery. It does not leave him; 
although it is with him, it is displeased with and distracted from him; 
therefore it leaves him from inside. That his faith deserts him and forms 
canopy over his head, not moving in any other direction is a mystery 
which Shaykh Akbar has written that it is a great favour of God upon 
the sinner, that at the time of committing sin he became liable for the 
Wrath of God. It is very probable that he would be subjected to curse 
of God or any heaven-sent punishment. It is for this safeguard that 
faith deserts him from within and forms canopy over his head. Praise 
be upon God from whom flow Compassion and Favour. 


In short, Hadrat Ma‘adh implies that indulgence in the affairs of the 
world has made*us neglect God. He says, “Let us remember God and 
renew our faith.” This renewal of faith may, again, be regarded as 
increase in the essence of faith or the light of faith after dispelling 
negligence. This also refutes the contention of the (Vlurjites and the 
like thinkers, who regard acts having nothing to do with the belief. 
Hadrat Ma'adh considers discussion on faith as iman. Thus it is proved 
that acts have association with faith and consequently they increase 

That is, I bn MasTid says “complete belief Svjs "> 

is complete faith.” Bukhari takes recourse to this argument to prove 
that actions are necessary for faith and they are the basis for increase 
and decrease in faith since a tiling that comprises different parts would 
admit increase and decrease. Bukhari depends on his argument on the 
word, “ kull ” (a perfect whole) consisting of parts. Had Imam Bukhari 
mentioned this statement in full, it would have been much better. Hafiz 
Ibn Hajar has reproduced this statement in full from Tibranl. 


Patience is half the faith and belief 
is iman in full. 




The word, half, testifies to the intent of Bukhari, But Bukhari is 
in the habit of testing the minds of the people and has, therefore, de¬ 
scribed one aspect only: what he implies, however, is the total effect. 
He gives a hint to us to investigate into the matter ourselves. The words 
OWVI apparently imply that faith is the name of belief only. 
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Verbal affirmation and acts have no concern with it. This is identical to 
the Jahmlyah creed, and hence it is necessary to elucidate it. If, on the 
other hand, Imam Abu Hanlfah says OVsH’’ it would be conside¬ 

red sinful to expound his statement and he is straight away associated 
with the Jahnuyah creed. If someone else speaks like this, interpreta¬ 
tions are readily available to support him. 

Complete belief saves one from sins 

Belief, here does not mean absolute belief, but its that stage which 
mystics attain after excessive prayers, severe exercise in devotion and 
exertions in defence of faith. Belief has distinctive grades; 

os* Belief by knowledge. Belief by observation (proved as 
broad daylight) and Belief by reality (essence of faith). After these are 
attained, there is a very little possibility of committal of sins. It would 
be in a very rare case, if at all. A person may not be innocent, but he is, 
at least, protected from the committal of sins, for how can a person 
commit a sin after attaining complete belief? If a person knows 
that his box or water-pot contains a snake, he would not put his hand 
in any one of them. Likewise, if a man knows that it is fire and its 
function is burning he will not touch it. Only those would touch it 
who are unaware of how fire works. Thus one who believes in the cha¬ 
racteristics of God, in the sense of His curse, by way of having acquired 
complete belief, by way of knowledge and observation, shall not commit 
such an absurd type of sin. It is about this kind of belief that Hadrat I bn 
Mas‘ud says that it constitutes perfect faith: it is not directed against 
the Hanafites in any manner. There are many other factors that go to 
make faith; the controversy is regarding what constitutes the essence 
of faith. __ 

Ibn l Umar says that a tj.USs 

devotee cannot reach the zenith of piety unless he renounces a thing that 
pricks his conscience. The tenor of the argument on the part of 
Bukhari is evident that piety is faith, and from this statement it should 
emerge that there are some mu’mitts higher in rank because of higher 
piety than those who are lower-graded in piety. Thus there are higher 
and lower degrees of faith. The passage implies, of course, that the 
real stage of piety and its reality are beyond the reach of man until he 
abstains from tilings that prick his conscience. But then again pricking 
of conscience would be felt by him alone whose conscience is clear; 
while it does not matter for a man who does not care for what is permitted 
and what is prohibited. 


The Reality of Piety 

What is piety? The twin feelings of the fear of God and renunci¬ 
ation of acts having detrimental consequences constitute a state which 
may be called piety. The basic thing, of course, is the fear of God. 
Once a person becomes God-fearing he will abstain from the acts which 
have detrimental effects. Now there are many kinds of harmful ele¬ 
ments, such as poison, which is toxic, and therefore injurious. Then 
there is a thorn which is harmful too. Nevertheless, there is a conside¬ 
rable difference between the two. 


Degrees of Piety 

The first grade of piety is that a person should abstain from in¬ 
fidelity (kufr) and polytheism {shirk) which are deadly poisons, The 
next degree is that of abstaining from innovations, the third is abstain¬ 
ing from major sins. The fourth is avoiding minor sins, for these, too, 
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to an extent, constitute sins. The fifth is avoidance of the permitted 
pleasure the excessive indulgence in which would lead one to do the 
prohibited acts. TirmidhI has narrated a hadlth to this effect. 


No person can appreciate the reality 
of piety unless he renounces the permitted 
things with the fear that he should be 
edieted to prohibited acts, 



For example, “vo-j JST’ “eating and drinking” are absolutely per¬ 
mitted acts, but excessive indulgence in them might lead one to negligence 
which is the root-cause of sin. The sixth one is to be free from suspicions. 
These are the six degrees of piety in order of merit. All mu'mins abide by 
some of them. But the mystics believe that there is, in addition to these, 
one more grade which requires the pious man to abstain absolutely from the 
objects other than God; that is to say, even if the thing is permitted, he 
would desire the acquiescence of God in all he does. If he goes to his 
wife, he does some thing that is lawfully right and he has Divine sanction 
to satisfy his sexual desires. Even then he should keep in mind that God 
has permitted him to do so and on the contrary he should not indulge 
in the prohibited acts. While using his hands, feet, ears, and nose in any 
action, he should, all the time, keep God and His Grace in mind. It is 
probably this aspect that has been emphasized in the hadith : 


What seest thou if he keeps them **<*>* *>*** 

entangled in what is interdicted. 1 

As for the Hanafites, what their reply would be is that for the 
Hanafites the essence of faith is one thing arid piety another, and the 
latter comprises numerous grades. 


Mujahid in his ex- 

planation of the passage, "Ujj U ^ali o- ^ said the purport of 
the words is as follows: “Muhammad! to thee, and to the Prophet Noah, 
(Nuh) (f'A-Ji A;U) } We entrusted the same religion. In some copies occurs 
“* iLJi” in place of “«U” Whatever be the case, Bukhari’s implication 
here is that on the basis of Mujahid’s explanation, the ayah implies that 
the religion given to all the Prophets is identical, and it is virtually certain 
that there have been some subtractions and additions in the principles 
and regulations of each sharVah (religion). From this it follows that faith 
accepts excess or detraction, and this is the reason why, despite this 
excess and reduction, each of the religions given to the Prophets is being 
called identical. Religion and faith, in Bukhari’s approach, are identical, 
from which it is proved that faith also increases and decreases. For the 
Hanafites the reply is simpler, as the identity of faith and religion is 
something that is in line with Bukhari’s approach; the Hanafites do not 

subscribe to this identity, _ _ _ 

Ibn‘Abbassays: uu*. JEpk Vti %'Ja 

that is, the laws of Islam and the Islamic code of life are the Islamic 
path and practice. means sabll (a road, highway) and 

means a narrow pathway, that is, the sunnah. “ivs” means a wide road 


*This Tradition of the Holy Prophet (sallallaho 'aiaihi wa saltam) is in reply to a 
question in which it was asked how we should be requited for acts that are in accordance 
with our desire and needs. The Holy Prophet {sallallaho ‘aiaihi wa saltam) replied that 
if the involvement of the bodily organ into prohibited acts can lead to Retribution, why 
should the doing of what is permitted not result in Requital. 
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for general passage, while means a narrow pathway. The mean¬ 

ing that emerges is that each ummah has been allotted a different path. 
Here the meaning is that both are identical, but the discrete nature of 
each ummah , nevertheless, cannot be ruled out. means a wide 

road which is open to all. From this wide road would emanate all those 
principles and the fundamentals which are common to all religions and 
sharVah and which have been equal for all the followers of the religions, 
e.g., monotheism, the Day of Judgment, Resurrection, etc. 
means a pathway over which all do not travel. By are there¬ 

fore implied those offshoots of commands as were peculiar to each 
religion. There were many commands that were parts of the sharVah 
of these religions, but they now stand annulled. 

The point would consequently be that there are two kinds of 
commands in every sharVah and religion: (i) Some of them are those 
that are fundamentally constitutional, are common to all the sharVahs 
and religions, and which are meant for common practice; and (si) some 
are such commands as were promulgated keeping in view the specific 
nature of the age and circumstances and which, being specific and not 
universal, were superseded by the following sharVah. 

Both these points of view need no explanation. What, however, 
is Bukhari’s line of argument? Some have held that the statements of 
Mujahid and Ibn 'Abbas do not constitute complete arguments in them¬ 
selves, if taken singly. But, if both statements are combined, an 
argument does emerge, because from Mujahid’s statement it would be 
seen that the religions of all the Prophets are the same, while from Ibn 
‘Abbas’s statement it would appear that there is difference in command 
in each of them, and addition and subtraction have occurred. An 
interpretation of the two statements, when combined together, would 
indicate that there is increasing and decreasing in religion. Some, on the 
other hand, have said; “No, there has been no change. Each religion 
or sharVah is on a permanent footing.” 

This is analogous to Mujahid’s way of thinking who has said th 3 t 
the religions of all the Prophets are identical and it is an established 
fact that each sharVah has undergone changes. And Ibn ‘Abbas’s state¬ 
ment has that each religion has been given special sharVahs and commands. 
It is a fact that the religion of all the Prophets is the same and, summing 
up, we might say that the meaning of a statement is understood if it is 
supported by a well-reasoned commentary. ? 

This is the commentary of Ibn ‘Abbas which has a Vs'iSKSW&J 
contextual relationship with the following Qur’anic ayah (verse); 


Say (O Muhammad, unto the disbe¬ 
lievers): My Lord would not concern 
Himself with you but for your prayer, 

Qur'&n, 25:77) 




Prayer here does not mean ordinary prayer for a particular purpose, 
but prayer in the absolute sense, which includes “oul Vi *J1 V”. It is only 
by way of submission that a man prays to any higher authority for the 
fulfilment of his desires. Consequently praying to God is a kind of 
supplication, and for this reason absolute prayer has been called prayer 
here. The meaning of the ayah is, however; “If you have not called Him, 
He would have no concern with you.” This is "the content of hadith in 
the Sahih Muslim: “■*&! -fit JyV **Ul 11”. The Last Day will 

not come as long as there will be some one to say; oh God ! oh God !”. 
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From this it is clear that invocation to God is the essence (soul) of 
the entire cosmos. Bukhari’s argument, however, is that prayer, which is 
an act, has been regarded as faith. The Hanafite approach is summed up 
in the statement: ^ 11” “There should be an 

ample scope in the interpretation. It should not be narrowed”. 

If the interpretation of prayer, according to the commentary of 
Ibn ‘Abbas is taken as faith, God the Almighty admonishes that what 
He takes into consideration is not the embarrassing circumstances of a 
man when he prays to God for His mercy but it is Iman due to which 
He directs special’favour to the believers of faith. If the person lacks in 
Iman , there is no question of special favour and mercy from God. Ibn 
‘Abbas has translated “prayer” as faith, since “SiUh 

“prayer is the kerne] of worship.” Prayer enjoys great position in faith, 
and has therefore been equated with faith. This would refute the claims 
of the Murjites and the Karamayites who regard acts in relation to faith 
to be ineffective and unconnected. Mawlana Anwar Shah believes that, 
if prayer is given the meaning it ordinarily conveys, then what we get 
in this context is not the conventional prayer but cries from the inner¬ 
most depth of the heart, full and undivided attention towards God, and 
extreme supplication. Such a cry comes out at times of extreme adversity 
from the infidels and non-believers as well as may be seen in the follow¬ 
ing verse of the Qur’an. 


And if a wave enshroudeth them like 
awnings, they cry unto Allah, making their 
faith pure for Him only. (Qur'an, 31:32) 








The meaning is that God is compassionate to you because you call 
Him and turn towards Him in supplication. It cannot be denied that 
the prayers even of the infidels are heard and their wishes granted in the 
form of worldly benefits on account of their repentance and charity. 
Nevertheless this wifi not redeem them from hell 

A Glance at (he Arguments of Imam Bukhari 

The interpretation and the direction of the arguments of Imam 
Bukhari concern the Mutazilites and the Murjites, while the Sunnites 
are in between Some of the Sunnites are, however, closer to the 
Murjites while some to the Mutazilites. This was the analysis given by 
Shaykh al-Hind Mawlana Mahmud al-Hasan. But, if one Ignoring this 
point, believes that Imam Bukhari has’adopted the view of Imam Abu 
Hanlfah, then one should like to question Imam Bukhari as to why he 
has disputed Imam Abu Hanlfah’s view on the matter of faith. The 
interpretation given by him is about the sentence that Islam is based 
upon five principles. The point at issue is, therefore, relates to the fact 
of the waxing and waning of faith, but the arguments given in its support 
lead not to faith, but to Islam itself. Thus at some places it is devotion 
that is discussed, at others the excess or lack of piety. We do not dis¬ 
pute the point that piety and devotion can wax and wane. That action 
or deed is a part of Islam we do not deny, but the argument by Imam 
Bukhari that the nature of faith increases or decreases is not proved. 

Imam Bukhari has made fifteen observations in support of his 
argument, all of which we have explained and the reader can appreciate 
the nature of argument involved. 
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7* We were told by ‘Ubavd Allah 
bin MusS- that Hanzalab bin Abi Sufyan 
informed us quoting *lkramah bin Khalid, 
who reported, 

If Ibn ‘Umar as saying that the 
Apostle of God {satlalidho 'aloihi wa sal lam) 
declared that : 

“Islam is based on five (cardinal 
principles)”* (i) the testimony that there is 
no God save Allah and that Muhammad is 
His Apostle; (ii) regular and proper per¬ 
formance oF prayers; (iii) payment of zakdt\ 

(iv) performance of Hajj; and (v) fasting 
during the month of Ramadan. 

Imam Bukhari’s view according to the Hadith 

The aim of Imam Bukhari is to establish, through this Tradition, 
that faith is susceptible to increase or decrease. These five pillars of 
faith are not such as to be found in their complete form in every person, 
as some would be irregular in their prayers, others lax in payment of 
zakat , and still some more in matters concerning fast and Hajj. 

Offering of prayers, payment of zakat, observance of fasting, and 
pilgrimage to Ka'ba'h—all these are the elements of the observance of 
Islam, and they do not find generally their complete action in each one 
of us. With the degree of difference attendant upon the laxity in the 
practice of these obligations, distinction does appear in the overall 
degree of faith. A man’s acts and observances show his devotion to the 
cause of faith, but, if he flags in observance and practice, this deficiency 
would indicate the lack of belief and faith. Imam Bukhari has quoted 
Ibn ‘Umar to show that the lack of excess of observance leads to an 
increase or a decrease in faith. 

The purpose of this interpretation has been to f s ' 
show that the edifice of Islam is raised on five pillars. Imam Bukhari 
has already put together into chapter headings the different verses of 
the Qur’an; the parts of relevant Tradition, various statements, impres¬ 
sions and memorabilia, in support of his argument. Thereafter he has 
quoted direct Tradition from Ibn ‘Umar that the Holy Prophet 
(t»M *4* J-=) said that the edifice of Islam stands on five pillars. Thus 

Islam has been likened to an edifice which requires five pillars on its 
support. Just in the same manner as a tent would require five pegs to 
stand, one pole in the centre and the other four pegs on the four corners. 
This pole in the centre has the support of the other four pegs by means 
of ropes. Without the pole in the centre which is called the prop, 
the tent will not stand, even though the remaining pegs are intact. 
The same analogy applies exactly to the five principles of Islam. The 
affirmation of the unity of God and of the office of the Prophet corresponds 
to that of the propping pole and pivot on which Islam stands. And the 
prayer, the zakat, the fasting and the Hajj are like the auxiliary pegs. 
If the central pole—that of affirmation—of the unity of God and of the 
prophethood undergoes tremor or doubt, the remaining adjuncts would 
become useless. But this central thing if remains intact, then no matter 
whether the supporting adjuncts survive or not, Islam shall remain. 
However, if one pillar falls down the rope on that side will become 
loose and become impaired, no doubt, but it will remain. 

This would show that not all the five pillars belong to the same 
grade. This is illustrated by an incident involving the famous poet, 
Farzduq, and Hasan of Basra, a great saint, both of whom attended a 
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funeral. Hasan of Basra asked Farzduq: “When all of us have to 
die some day, what preparations have you made for the Hereafter?'’ 
Farzduq replied: There is no better formula than the affirmation of the 
unity of God and that Muhammad is His servant and messenger. 

Replies Hasan BasrI: “There is no doubt that this is the 
“central pillar”; where are the pegs and the ropes wherebv the tent is 
set up?” 

The disorder of words in the Hadlth 


There has been also an element of change in the arrangement of 
the five pillars of faith imam Bukhari here has arranged the 

narration according to the report of Hanzalah who heard it from the 
narrator who comes between himself and Ibn ‘Umar. In this mode of 
narration Hajj has been given precedence over fasting . On the other 
hand, the narrative in the Sahlh Muslim is a little differently arranged. 
It gives precedence to fast during the month of Ramadan and treats of 
pilgrimage {Hajj) afterwards. 

It is, however, certain that the arrangement of the words in the 
saying of the Prophet (,J-j *-U is either one or the other, and that 

which is not the word of the Prophet (,*Uj j)> J*.) is the word of the 

narrator. In reporting where sense is preferred to the original from, such 
alteration in the arrangement of words is quite common. Change in the 
arrangement of words does not spell out any significant alteration in the 
real meaning. Wherever such changes in the narration of the reporters 
occur, it is very difficult to pinpoint what the actual words of the Holy 
Prophet (fd-j -a 1 J*») here or there were. Fortunately, however, an 
incident has come to our help in determining the real arrangement of 
the words. When ‘Abd Allah ibn ‘Umar uttered j OU*-j as 

reported in the Sahlh Muslim , a person who heard this narrative trans¬ 
posed it as follows: fj*>j g*Ji” "Hajj and fasting during the month 

of Ramadan”, as in the narrative ofBukharl, ibn ‘Umarthereupon objected 
to this transposed version and said: 


* # Nay ! fasting during the month of 
Rama4&n and Hajj.** As this is itie order 
of precedence i heard from the Holy Prophet 
{sa Holla ho *alaihi wa sal l am). 

{Fath al-Bctri, Vol. I, p, 56) 


^ 


Thus, it is the explicit narrative in which fasting precedes Hajj in 
the actual utterance of the Holy Prophet (jJ-j ±4* -SI Jk). Otherwise Ibn 
‘Umar would not have contradicted this order and would not have said, 
“ jJt Osk” “I have heard this...”. Bukhari’s narrative is, therefore, a 
presentation of the sense and meaning while that of Sahlh Muslim is an 
exact reproduction of the original words, as it explains what was actually 
heard from the lips of the Apostle of God (,4-j * 4 * Jk). 

The secret of precedence of fasting in narration 

The shaykh (spiritual guide) of Imam Nawawl, Hafiz Ibn Salah, 
has said that this denial of the precedence on the part of Ibn ‘Umar 
can constitute an argument for the conjunctive letter “and” as a 
measure of arrangement as we find in the views of many Shafiite jurists 
and some grammarians. As those who deny “jb” as the measure for 
arrangement, such as the Hanafite doctors and grammarians, Hafiz Ibn 
Hajar has reproduced the rejoinder of Ibn Salah on their belief. Ibn 
Salah says Ibn ‘Umar’s denial is not with regard to ‘bb” fixing the 
order of precedence, but because in rhetoric and eloquent compositions 
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there is some underlying point in the procedure of words—which words 
should precede others. 

Consequently, about “Ai > 1*1 0 - U.-J1 ji” “Indeed, Safa, and 

Afarwah are signs of Allah”, the Holy Prophet (|*k»j ^ jJ) during 

his walk between Safa and Marwah said: “-a 1 *-4 tJ" 1 jj” “We shall also 
begin where God began His (message)”. This means that the order of 
precedence is not devoid of some significance. In much the same way, 
even though the precise order of fast and Hajj is not subject to the 
arrangement of the conjunctive word “jL)" “and”, nevertheless, since 
the Holy Prophet QL-j aa* Jti J*>) had put fasting before Hajj, there 
must have been some latent point. And this point is: “fasting was ordained 
obligatory in 2 A H. and Hajj in 6 or 9 A H.” Thus fasting precedes Hajj 
in order of promulgation; it should naturally precede in description. In 
the incident we have just quoted the person who confused this order, 
also reversed the chronological order. This is why Ibn ‘Umar refuted 
this version. The second reason could have been that, although the 
narration did convey the purport of the Holy Prophet -qu *ai J-), 
for purposes ol narration, as far as possible, there should be the fullest 
adherence to the exact words of the Holy Prophet 
Whatever, however, might have been the reason for denial by Ibn ‘Umar 
of the version put before him, the reason for according precedence to 
fasting is in accordance with the reason why the Holy Prophet ( ( *L,j* s u.uiiQ.*) 
put fasting before pilgrimage, and which has since been reproduced by Hafiz 
Ibn Hajar from Ibn Salah—namely, the descent of the obligation of 
fasting is earlier and of Hajj later. 

The Order of the Precedence of Fasting and Pilgrimage in the Qur’an 

We have hitherto confined ourselves only to the arrangement of 
tasting and Hajj in the narration of the Holy Prophet (,*e-j aA* jil J*>). 
When we refer to the Qur’an, we find that the same arrangement obtains 
here as well, that is, firstly, it is the obligation of fasting which has been 
explained and secondly (in the same surah ). that of Hajj. The description 
of fasting commences from the beginning of the sixth ruku ‘ in: •>!*”. 


O ye who believe! Fasting is prescri¬ 
bed for you, even as it was prescribed for 
those before you, (Qur’S-n, 2:183) 






The whole of the ruku ‘ is full of commandments apropos of 
fasting: only towards the end does a command concerning means of 
subsistence not properly earned, follow. 


And eat not up your property among 
yourselves in vanity. (Qur’an, 2:183) 




The context of this ayah is in continuation of the promulgation 
of the obligation of fasting in the sense that the month of Ramadan is 
the month of abstinence from acts that are permitted. Abstinence 
from things ur acts that are interdicted is net of a temporary but per¬ 
manent nature. In the seventh rukW the theme of the ayahs gradually 
shifts towards the obligation of Hajj : 


They ask thee (O Muhammad), of 
new moons, say: They are fixed seasons for 
mankind and for the pilgrimage. 

(Qur’an, 2:189) 




At first it is the moon that figures in the command regarding the 
twin obligations of fasting and pilgrimage, which depend on the appear¬ 
ance of the moon. Therefore a preliminary hint and an allusion have 
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been made to the moon in the words: ‘V 1 ^ / J»” “they are 

fixed seasons for mankind” followed by a more specific exposition of 
“and for the pilgrimage”. Then, in the same verse, the rites 


associated with Hajj during the 
rescinded but they are also given a 

It is not righteousness that ye go to 
houses by the backs thereof (as do the 
idolaters at certain seasons!, but the 
righteous man is he who wardeth off (evil). 
So go to houses by the gates thereof. 

(Qur’an, 2:189) 


period of Ignorance ate nut only 
reformatory character: 



This is followed by the commandment to slay without temerity 
the enemies of Islam who take the initiative in declaring hostilities 
against the believers. 


And fight not with them at the Inviol¬ 
able Place of Worship until they first 
attack you there, but, if they attack you 
(there), then slay them. Such is the re¬ 
ward of disbelievers. (Qur’ln, 2:191) 



The next theme is to observe equality in the observance of mutual 
respect and obligations. Should the enemy transgress the limits of 
obligations and be inclined to hostility, then ye should also ignore all 
obligations and take to arms. 


The forbidden month for the forbidden 
month, and forbidden things in retaliation* 
And one who aitacketh you, attack him in 
like manner as he attacked you. 

fQtir’an. 2:194) 





tqr. 


1 1 




Makkah had been the abode of peace from the time of Prophet 
Ibrahim (jOCJt a_U). Nobody did even question his adversary, if he 
happened to meet him in Makkah. Further the four months specially 
known for peace were, DM al-qa'dah, DM al-HaJ/ah, Muharram and 
Rajah. In Dhl aDqa'dch, A.H. 6, the Holy Prophet (j*Uj 4»l J*.), 
accompanied by his Companions, journeyed to Makkah to offer ‘ umrah. 
No sooner did lie reach the environs of Makkah than the disbelievers 
got ready to give battle, and thereby prevented the Muslims from offering 
‘umrah. A compromise formula was reached after parleys, and it was 
decided that the Muslims should postpone their visit to Makkah this 
year but they would be allowed to offer ‘umrah the following year. 
When, however, the Holy Prophet (fd-j Jit J-») decided to offer 'umrah, 
the following year (A.H. 7) the Companions expressed doubt about the 
people of Makkah lest they should back out from their commitment; 
and in that case what their line of action would be. If they were forced 
to fight, then how it could be possible to do so in Makkah as well as in 
the month of peace. And if they did not fight, then how they would 
perform ‘umrah on this occasion. 

The commandment of God came as a revelation that the Muslims 
should treat this month DM al-qa'dah and this year like last year in its 
inviobility when the disbelievers stopped the Muslims from performing 
'umrah. But if the disbelievers again stop the Muslims contrary to the 
last year’s agreement, the Muslims were enjoined to fight a defensive 
war in support of last year’s agreement, for both parties are committed 
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to observe inviobility and respect forthe holy place. The meaning, in other 
words, is that in the city of peace and during the inviolable month war 
is permitted in sheer self-defence. This theme is associated with Hajj 
since there is the possibility that the pilgrim would be prevented by the 
disbelievers when he starts for Hn/y and this actually happened at the 
small village of Hudaybivyah. The existence of such a possibility could 
not be ruled out and thus to prevent the Muslims from withdrawal, an 
explicit commandment was revealed to overcome these difficulties. 

In the following verse (195) God has commanded: “-i 1 
“Spend your wealth for the cause of Allah” (Qur’an, 2:195), This verse 
completed the commandment about jihad by laying down that you must 
spend on promoting the cause of jihad, and do not endanger your lives 
by giving up jihad or by not spending money for its cause, otherwise 
the Muslims would become weak and the adversary more puissant. 

(Jjtiji*' “disbursing in the cause of Allah” could also be related 
to Hajj. Commandments concerning Hajj and *umrah follow after the 
ancillary aspects of pilgrimage have been described: 

Perform the pilgrimage and the visit , 5 ^- _ i - 

(to Makkah) for Ail&h. (Qur’§a, 2:196) < Wytyj 

Commandments pertaining to Hajj run from this verse down to 
the verse 200. Preparations for war in the path of God is followed by 
the commandment concerning Hajj, because the qualities required in 
war should first be expressed in practice by every Muslim during Hajj 
e,g., separation from those near and dear ones, farewell to one’s home 
and hearth, sufferings during journey, simplicity in garments and victuals, 
disbursement of money in the path of God; punishment if the com- 
mandmentsare transgressed as to prescribed limits, obedience of different 
representatives of the Muslim world to one general leader, and deliverance 
from the petty feuds and living in unity of body and soul. Such qualities 
generate firmness, courage, ability to face adverse situation, sacrifice, 
and readiness to surrender one’s life in the cause of faith. The verse 
“H 1 J (Ji-u. % jj-i Vj V” “(Let him remember that) there is (to be) 
no lewdness nor abuse nor angry conversation on the pilgrimage” 
(Qur’an, 2:197) has these reforming tendencies as its object. It is, there¬ 
fore, intended that one should start on the journey for Hajj purified by 
reform of the soul and by maintenance of high moral values'so that these 
noble attributes may not be adversely affected in one’s relation to God. 

Importance of Chronology 

The question that might arise here is that, if practice and obser¬ 
vance are implied, there are many other commandments and obligations, 
that require expatiation, e.g., jihad , affairs of the state and the people 
and rights of people, etc. Some have come out with the suggestion that 
the aim here is not to enumerate and detail all the different commands, 
but only to mention the principal obligations, having the position of 
the pillars of faith. Others have said that the object is to allude to all 
the kinds of worship and to take one example as a representative of its 
kind. There are several kinds of worship. One is the oral kind; it is 
called verbal affirmation by tongue and belongs to this category; it also 
includes worship associated with other members of the body. And this 
falls into two broad divisions : 

(i) where the renunciation and abstinence from a thing is enjoined 
i.e. Fasting. 

(ii) The second division is again divided in three sub-divisions: 





Volume I COMMENTARY ON THE SAHHlH AL-BUK&Rl 333 

(a) those that pertain only to material wealth, e.g., zakat. 

(b) those that are (concerned with the body) e.g. fasting and, 

(c) those that are associated both with the body and wealth 
like Hajj . 

Thus all kinds of worship have been mentioned. It is now proper 
to give an account in some detail of every pillar of the five pillars of 
the faith so that the readers may know their true significance. 

The First Doctrine 

The first doctrine of Islamic faith is shahadat or testimony. 
Shahadat stands for Iman, as the very meaning of shahadat is to express 
orally what the heart has acknowledged. It is because of this that the 
statement of the Hypocrites Jj-y) <-Ci “We indeed testify that 
you are Prophet (pt-j Jit J-») of God” was rebutted by the Word of 
God, 0s yu * J1 o |M “Verily the Hypocrites are liars.” They were 

adjudged liars because they did not have truth on their side. 

A doubt may arise here, and doubt there certainly is, having not 
been attended to, by any of the exegetes, nor have 1 come across any 
writer who has given the problem the attention it deserves. When no 
one visualises the possibility of the doubt, the question of resolving 
the doubt does not arise. The late Mawiana Anwar Shah once in the 
course of a discussion raised this question and himself provided the 
answer. The doubt is as follows : In any formula or heading pertain¬ 
ing to shahadat , where there is description of the unitarianism, it is 
followed by the mention of the Prophethood as in the first doctrine 
of faith. When, however, there is no heading or formula for shahadat, 
we, only, see Monotheism being emphasized through “Jal VI aJI V” 
“There is no god but Allah” and not risalat, namely, “Jji 
“And Muhammad is His Messenger”, as in the Tradition of the Holy 
Prophet (pi-j 

He who has said, “There is no god 'S l y't '' 

but Allkh, has entered Paradise.” 

Here only the unitarianism has been mentioned, not Prophethood, 
although the latter is also implied. On the same analogy. 

The recitation of the name of Allah ji. 

is the best of all recitations. i^Sl CM® 9 * 

What is the difference in the application of these two modes? 
The point to be noted is that the object of shahadat is to express faith 
by heart. “Jji Vi aJi M" has two possibilities. Sometimes its aim is the 
expression of faith in the sanctum of his heart. At other times the aim is 
not to ventilate the faith but to only mention the name of Allah, as in the 
case of sufis who recite it hundreds and thousands of times. By the 
same token subhan Allah “Praise be to God”, al-hamdu lillah “Thanks 
be returned to God”, and Allah! Allah! are recitations of different 
kinds. In the same manner “Jai Vi aJI V” is a kind of recitation, the 
constant repetition of which results in the eschewing of every thing 
that is besides God and a constant employment of the praise of Almighty 
God, so that succour is sought only from God, His Power and Omnipo¬ 
tence are accepted by the heart, and this association may be maintained 
to the end. It is generally accepted phenomenon that, if a thing is 
constantly on one’s lips, it is bound to have its effect on the heart. 
This is what is known as lil” “A thing, oft repeated, becomes 

firmly entrenched.” A felicity of this kalimah , moreover, is that its 
light and blessings are stamped on the heart. 
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Rejoinder to Ibn Taymiyah on v-* y - 

The recitation of the Name of only Allah mufrad for the mystics 
is a kind of recitation. Ibn Taymiyah, in his “JsjU”, has objected 
very vigorously to its use. He has called it meaningless and innovation. 
Ibn Taymiyah holds that compound recitations, such as ji 

and VI *11 V” comprise the same meanings, e,g., sanctity and holi¬ 
ness of God etc. As for ‘Allah. Allah’, this recitation offers neither 
"oLfi” “positiveness" nor “vo^” “purification”, nor the subject, nor 
the predicate. Thus it is a mark, giving no sense. A person may say 
Zayd! Zayd! thousands of times; it would have no meaning whatso¬ 
ever but for the mystics, such a repetition is recitation. In fact, some 
have special characteristics attached to such a recitation. Ibn Taymiyah 
isundoubtedly a very great scholar, but it israthersurprisingthat hedoes 
not understand the fact that, if considered on this analogy, “*-5^, jKj 1 ” 
“compound recitations” in which he himself believes, such as Subhan 
Allah , Al-hamdu Lillah , etc. would also be devoid of any significance. 
If a man, nay, the whole world keeps on repeating subhan Allah , would 
such a recitation add to the purification and holiness of God? Certainly 
not; considered thus, such a recitation would also make such a repeti¬ 
tion superfluous and vague. But, in reality, these recitationsfGod forbid)— 
are not to visualize God in a position whereby He would derive advan¬ 
tage from human beings or to add something to His already limitless 
and ineffable Magnificence, since this is impossible. The aim is that 
the reciter should have the concept of the Magnificence, Grace, Perfec¬ 
tion and Majesty and gain firm belief in his heart, and that His remembr¬ 
ance should become an essence of the heart and be with him all the 
time. Such a close association with God would lead to the obviation 
of neglect in this behalf, as it is such neglect that it is the root-cause 
of sins and allurements offered bv Satan. Not only the recitations but 
the main purpose of all prayers, exercises in devotion and exertions in 
defence of faith is that the created ones should have connection with 
the Creator, there should be no negligence in the least and this object 
is achieved also through the recitation of Allah! Allah. 

Thus, again the meaning of the word, Allah, is also as follows: 
“JLSji oiirf oti” His Person is self-existent, the 

Collector and the Collection of all Attributes of Grace and Perfection. 
We have also earlier referred to a hadith quoted in Muslim; ** LJ \ * 1 

“Jii a\ ^Vi tJijj Here Allah! Allah! is by way of recitation and 
this is why it has been repeated. Were it only faith, it would not have 
been necessary to emphasize this repetition. The apparent purport 
denotes a mu' min > for it is the mu' min who recites the Name of God. 
Comment on [mam Ghazali’s Argument 

Imam Ghazall has established the “V- by the following ayah 
of the Qur’an: 

Say: Allah. Thco leave them a* 

(Qur’&n, 6:92) ( 

Here the imperative verb, “Ji”, has as its determined object to 
speak out Allah, which is simple, not compound. This argument is, 
however, theoretical, as it is the answer to a question, but, if combined 
with the numerical nature of the subject, it is compound. 

Imam Abu Hanifah and Imam Ja‘far al-Sadiq on Ism Al-A‘zam 

Imam Abu Hanifah considers “Allah” as the emanation of 
p-i” “The Great Name”. The word has been given a very high 
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and elevated rank in the hadlth. But what Imam Abu Hanifah means 
is not that recitation of Allah to be “pk*! ,*-1” that you ancl we do which 
has been given so important a position. What Imam Abu Hanifah 
means is something different. Imam Ja'far Sadiq was once questioned 
by a person as to what ^ 1 (*—1 is. He said: “Come with me, and I shall tell 
you what it is.” He took him to the bank of a river, and asked him 
to get down into it. The questioner began to descend into the river. 
Ultimately he sank to the level of his nose. Not knowing how to swim, 
he became very nervous, thinking he would sink. He called Imam 
Ja*far Sadiq and requested him to give him his hand and to support 
him. J*a‘far Sadiq caught him by the hand and said: “If you call God 
in the same state in which you found yourself just now, the word will 
be “,*^1 In the real sense it is quite probable that Imam Abu 
Hanifah meant that supplication to Allah when overcome by a peculiar 
condition of the heart is “pk* 1 r*- 1 ”. Recitation of Allah! Allah! all 
the time is not “(Jut (***'“. 

Back to the topic again 

Our discussion has hitherto revolved round the two possibilities 
in “-at yi aJI M", One possibility is that of expressing faith, the other of 
only reciting. On the contrary “-lit Jj-j -u*-” “Muhammad is Prophet 
of Allah” is an assertion of faith. No one has taken it to be mere 
recitation. Durud, of course, carries blessings ( thawab ) and is a recitation 
in so far as it is a prayer for the Holy Prophet jji J^). It is 

therefore something different. The instruction of the mystics to the 
reciters to the effect that, while reciting “-it Mi V” the reciter should 
include “-si Jj-j -u*-” also in-between, is not because it is also recitation 
but only because Mi *Ji M” may not absorb the reciter so much that 
in consequence his belief in Prophethood may become weak and he 
start attaching no importance to Prophethood. This weakness also 
amounts to kufr (infidelity), and hence the clause testifying belief in 
Prophethood should also be repeated. 

Arkan Arba‘ah Explained 

If we look at the subservience shown by one person to the other, 
we would see that it comprises two kinds. In the first kind subservience 
is offered because ol the possibility of affliction of pain and loss or 
because of danger that lurks lest he loses the benefits of ease and 
comfort which he enjoys presently (this is the kind of subservience dis¬ 
played by the subject towards the ruler and by the servant towards his 
master through the fear that he may lose his advantages and be afflicted 
with pain). If he transgresses the command of his master, he would 
lose his employment and risk the confiscation of his salary and this kind 
of subservience is on the footing of the master-servant relationship. The 
second kind is based upon love and is due to affection of the heart, e.g., 
the Jove felt by the lover towards his beloved. This subservience is 
because of love. Such subservience is called \ 

The Magnificence of God and Mahhublyai 

Both these attributes demanding subservience to the maximum 
limit belong to God, because it is beyond any doubt that the whole of 
the cosmos and all that exists in it are created objects. The Creator of 
all things is God, and the absolute rule belongs to Him. That all the 
Attributes of Virtues and Graceful characteristics beyond the pale of 
any contention also belong to Him. Whatever virtue or excellence we 
see in any person or object is His reflection, We would therefore have 
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to concede that absolute mahbublyat is also for Him. When any person 
therefore submits to belief, he has to start with the assumption that 
God is his Absolute Master and his Real Beloved. The Qur’an has 
delineated the attribute of a mu'min as follows: 

Those who believe are the stauncher wa „ __ 

in their love for Allah, (Qur’&n, 2; 165) ( I'i) \ \ 1 j*J 

When both kinds of subservience are focussed on God, to the 
utmost limits of perfection, it is but obvious that every kind of sub¬ 
servience is meant for God. Should anyone be made a co-sharer and 
recipient of subservience, we would be like a servant who belongs to 
one master but serves another, or like people who are subjects of one 
ruler but obey another, or like a lover who pines in the memory of 
someone other than his beloved. It is obvious that such a treacherous 
servant deserves instant dismissal, such people are worthy of punishment, 
and such a lover only deserves to be driven out instead of being 
rewarded. 

Salat and Zakdh 

Salat and zakdh are both manifestations of the Absolute suzerainty 
of God and of man’s total subjugation to His Will especially the former 
which stands predominantly. Zakdh follows in principle. 

The Reality of salat in the Light of its Components 

Once we closely examine the different components and commands 
associated with salat (prayer) we find that we have before us a detailed 
example and design of God’s suzerainty and man’s subjugation. There 
are different forms which the ruler-subject relationship can assume. At 
times it is the courtiers who are called by the ruler and at others the 
people themselves approach the king with a supplication. Sometimes 
it also happens that, if called by the ruler, the subjects go with an 
application to him. It is the third form which is obvious with the 
prayers, here man is called to present himself before Him by God 
Himself. 

Explaining the Words Used in the Call for Prayer 

In the beginning it was commanded through the Holy Prophet 
(j*Uj 4 .U -ui when the worshippers should offer prayers. It was quite 
possible that, getting entangled into worldly affairs, the invitation is 
likely to be forgotten. God, out of His Munificence and Compassion, 
extended to man another call when the time for prayer draws nearer 
in the form of a proclamation. This proclamation is adhan (call for 
prayer). How full of wisdom, logically arranged, and symmetrica! are 
the words of adhan\ It commences with the proclamation of the 
Greatness of God “jJl -Si”. This is followed by the announcement of 
the Unity of the Godhead so that all the supplication has to be 
made in His Court. This is “J>i 111 ^ jl-*+£1" “testify there is no 

other god except Allah”. This testimony having been proclaimed, we 
have the testimony about the Apostlehood of the Holy Prophet 
-ui 1 J->) from whom we learnt the etiquette to be observed before 
the Ruler and who showed us the etiquette to be followed. This is 
“-&I Jj-j '■*-*»- o' J+el” “I testify that Muhammad is the Apostle of God”. 
The call reminds us that the moment whereupon we have to present 
ourselves before our Ruler and Sovereign has arrived; we must prepare 
and transport ourselves thither. This is “SjLJi J* w »". We are then 
told that the Sovereign who is calling us to His Court does not stand to 
derive the slightest benefit from our presence. This presence is only for 
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our salvation and benefit. This is *'£>Wi J* u -’\ Finally, the Greatness 
and the Magnificence of God is again emphasized through words that 
make an impression on the mind, and the Attributes of the Unity of 
the Godhead, Magnificence, and Omnipotence are refreshed. Once the 
Command to present ourselves in His Court has been sounded, we have 
to prepare ourselves to be there. 

Etiquette Prescribed for Presenting Oneself before God 

When elaborate preparations are made and extraordinary attention 
is paid to personal cleanliness when attending worldly rulers, it is befit¬ 
ting that a person should present himself before his Creator in a clean 
and pure state, both with regard to the body and, as far as possible, to his 
clothes. This is what is known as the purification of the body and the 
clothes and is wudu (ablution). The Qur’an says: 

Look to your adornment at every M » 

place of worship. (Qur'an, 7:31) 

Now that we have been given the call to attend to our Master, we 
move towards His Court: in our material world the Courts of God are 
the mosques. God, being free from the limitations of space and dimen¬ 
sions, we do not-(God forbid!—) imply that God has manifested 
Himself in the mosques but that God has graced them in a manner 
which we do not find in other places. The analogy of the sun and the 
mirror we have already discussed earlier in respect of l arsh also applies 
here. This is why it has been ordained that mosques should be kept 
clean and held in utmost reverence. 

(This lamp is found) in houses which y , 3 >; 

AllS,h hath allowed to be exalted and that O\dii\O3,\^32-0j, 

His name shall be remembered therein* t p*\ tvs* 

(Qur’an, 24:36) 

Buyut 1 here means mosques. Now all have gathered in the mosques 
but presentation before the Ruler postulates certain modes of comporting 
oneself and the respect paid to such places is, in fact, the respect paid 
to the Ruler, otherwise there are thousands of houses that stand un¬ 
attended to. The etiquette of the Court demands that the right foot be 
placed first in the mosque and we should desist from spitting, shouting 
etc. within its precincts. The two rak'ahs of sunnah offered in the 
mosque are a part of this overall etiquette. This discussion should remove 
the misunderstanding that this prayer is for the mosque, not for God. 

Thus, it is clear that the mosque’s call to the people inviting them 
to prayer is a worldly aspect while the prayer is actually attributed to 
God and not to the mosque. 

Another aspect of the Audience Chamber of the Ruler is that the 
seating arrangement of the courtiers is rank-wise and bear numbers, and 
it is but natural that those who are higher in rank sit close to the Ruler, 
and the rest behind them according to their respective ranks. But one 
thing that we observe is that usually those who gather before others do 
not give any importance to the numbering of the seats. On the other 
hand, they gather progressively according to “Seats avail¬ 

able”. When the courtiers have collected and the appointed moment 
is close, the call that the court begins is sounded; and that all should 
take their seets. It is Iqamat and they should stand for prayers fulfilling the 
purpose of Iqamat. And for this, adhan adds ji” which means 

that the court is about to commence and it is in consonance with: 


}Buyut is ihe plural of bayt (house). 
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Near me, in the first row, should V'tJM A 

stand the adults and the wise. J 

This is the etiquette of the arrangement of the rows. 

Reverence due to the Direction of Ka'bah (Qiblah) 

An honourable aspect of the Audience Chamber is that all the 
courtiers should devote their attention to their Ruler with utmost con¬ 
centration. No person can turn his back to the Ruler and face another 
direction. 

Since God is not to be governed by the dimensions of space, we 
can pay reverence to Him only through submission worthy of his ex¬ 
alted honour representing His light like mirror in this world and this is 
Ka'bah which, as the special place of His Illumination, is known as 
Bayt Allah (The House of God). It has, therefore, been ordained that all 
should face Ka*bah and direct their attention and devotion in that direct¬ 
ion. This is JUt-'” “reception accorded to Qiblah ”, 

The Grandeur of the office of Imam of prayer 

The person presenting himself in the Audience Chamber would 
like to have someone who would plead his cause. Such a person would 
be one who is pleasing and acceptable to the Ruler and he should have 
the same request as the person whom he is representing. He should be 
one who would present his case along with his own in the shape of a 
single consolidated request in the hope that the request of the suppliant 
would be acceded to, along with his own. A person who is closer to 
the Ruler is likely to have his petition acquiesced to, and, since the re¬ 
quest of the petitioner is linked to the latter’s supplication, there is all 
likelihood that the petitioner’s request would be accepted. It would 
be ungenerous indeed that several persons should combine to present 
a joint request and that the request of some should be granted and of 
the others refused. With God, the ultimate in compassion and genero¬ 
sity, such a treatment in His Audience Chamber is impossible. Also, 
sometimes the presentation of a joint supplication by many becomes 
the cause of excessive Generosity and attraction of the compassion of 
God. There is an endless number of such sciences and affairs which 
are in the Knowledge of God, and indeed even greater affairs. In His 
boundless Wisdom He prescribed jama'at (gathering for prayers). 

Stretching this analogy further, we see that the etiquette of the 
Audience Chamber demands that silence should reign supreme. If, for 
example, a hundred people present themselves in the Chamber and their 
request is identical, it does not happen that they should be asked to 
present the petition individually, but the etiquette requires that one 
capable person should be chosen to represent the case. The rest should 
remain quiet behind him, and hear him present their supplication. 

An Imam for leading the prayers is appointed for the reasons 
which we have enumerated in the above paragraphs. There are ahaduh 
which point to the lofty position of the imam. Thus in the following 
hadith commencing with : ,_ju. Ji jiJi ^ ^$ 01 ” “Do not 

spit, while praying, in the direction of Qiblah ” occur the words, 
“iuJi ji” Between the Qiblah and the person offering prayers 

are present the Manifestations of God. 

This would but imply that Qiblah carries towards it the special 
manifestations of God. It is because of this that it has been prescribed 
that the Imam should stand in precedence to all others in the direction 
of Qiblah and not behind them. 
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Once these matters have been decided, all the worshippers would 
now verbally affirm the Greatness of the King of the kings by physically 
touching their ears. They would express their disgustand severance from 
all that is besides God, and engage themselves with the task of submis¬ 
sion to the Ultimate Ruler. This is takbir tahrlmah. When the worshipper 
has raised his hands up to his ears, he has made the suggestion that he 
has relieved himself of all that is besides God and has relegated all of it 
to the background. 

It is habitual for a man expressing his disgust or dislike for any¬ 
thing, he denies his association with it by lifting his hands. It is then 
generally said that he has decided to relinquish that object or thing, 
that is, he has renounced it and dissociated himself totally and utterly 
from it. Shaykh Muhl al-Dln ibn aI-‘ArabI (Shaykh Akbar), has, because 
of this, said that between the raising of the hands and joining them 
together again, the worshipper should slow down his movement fora 
little while, so that he may make this suggestion with the palms directed 
towards his back and confirm the fact that he has relegated all that is 
besides God to the background. 

The Malikites and the Rawafid (or shl‘ahs) present certain ahadlth 
in support of the movement of the hands. Shaykh Akbar has held on 
the other hand, that these ahadlth relate to a gentle movement of the 
hand. Movement of the hands with jerks (irsal al-yadayn) is not sunnah 
in prayers. The case is otherwise. It is the detaining of the hands (imsak) 
that is’ sunnah. There is only one follower of the Malikite school who 
has quoted authority for irsal, and this Tradition has been incorporated 
in the Malikite tracts on fiqah. Hafiz lbn ‘Abd al-Birr has explained 
that no additional hadlth has been able to establish its authenticity. 

Although the etiquette governing the presentation of a petition 
demands that only the person chosen as the representative should read 
the petition, with the others remaining quiet, nevertheless the Audience 
is for all who are present, and they are all individually required to 
salute the Ruler, ui thana ’ tasbih&t takbtrat fjfj rukii' 

sajdah tahiyat etc., are obligatory for all worshippers—be he the 
Im5m or his followers. When therefore all have collected to offer their 
supplication, they would first salute the Ruler through thana ’ which is 
“Praise be to God". The Royal salutation being over, the 
congregation would now be ready to submit its request. As said earlier, 
it is in the nature of the Regal Audience Chamber that, while the request 
is being presented, only the representative of the supplicants, e.g., the 
Imim, should speak out; the others should remain silent. The surah 
Al-Fatihah, which is the essence of the prayer and is an explanation of 
the object of the supplication, should be recited by the Imam only. 
The rest should stand behind and hear him recite. 

Surah Al-Fatihah: Titles of Honour, Courtesy, and substance of supplication 

This surah is also known by the name of “educating 

about the problem". Remarkably wondrous is the scheme in the pre¬ 
sentation of the supplication indeed! When a request is presented, the 
Ruler is addressed reverentially through appellations of honour and 
praise. These titles, appellations, and modes of praise vary from one 
ruler to the other. He who presents his supplication has to conform to 
these modes and cannot be guided by his own preferences and imagination 

In fact, there are definite appellations and words by which one is 
supposed to address his elder brother, teacher and father. One cannot 
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go by improvisation or imagination. To do so would be nothing short 
of mere travesty. There is the incident of a person who had thought 
that honorific titles like Qiblah, Ka'bah, etc., were in vogue because they 
emphasise the respect to be paid to one’s father. He then thought there 
could be other titles to emphasise the display of honour towards his 
father, so he began his letter with: “salutations and peace be upon you, 
my revered father who is Qiblah and Ka'bah, Makkah and Madinah, 
Boyt al-Maqdis. Karbala-i-Mu l alla, Naja f Ashraf, and the JamF Masjid 
of Delhi”. Although his guess was not wrong; nevertheless, the use of 
the titles adds up to a joke because he departed from traditional usage. 
Now the Absolute Ruler of the Cosmos also has to be addressed accord¬ 
ing to certain specific appellations. How would we know what are 
the words suitable to His Omnipotence and Omniscience ? He has 
Himself told us what the Appellations should be. 

A Brief survey of the Contents of the Surah Al-Falihah 

Hence in the beginning of Surah al-Fdtihah only three appellations, 
the ultimate in meaningfulness and delicacy of implications, have been 
used. 

These are: vj “Praise be to Allah, Lord of the 

Worlds”, “* 5 *^ oU-vJi” “The Beneficent, the Merciful” and j-i-SOL." 
“Owner of the Day of Judgement”, 

These appellations are then succeeded by a description of the 
objective in successive steps. After the appellations have been set forth, 
alongwith the sentences invoking honorific titles and praises, is a brief 
sentence which is suggestive of man’s request to his Creator. Thus in 

S y 3 xmS y” “Thee (alone) we worship; Thee (alone) we ask for 
help", first part of the passage means that man is the stave of God; 
and the second purports to state that man is requesting God for the 
giant of his wishes. The actual supplication commences after this 
preliminary presentation of the objective. Ji “Show us 

the straight path” is a supplication which covers the welfare in the pre¬ 
sent and the future. This is elaborated by “The 

path of those whom Thou hast favoured”. The Qur’an has stated this 
in greater detail at another place thus : 


Whoso obeyeth AiJaLhand the messen¬ 
ger* they are with those unto whom Allah 
hath shown favour, of the Prophets ami the 
saints and the martyrs and the righteous* 

(Qur’kn, 4:69) 


P" j 'SJ-y 


Then comes the classification lest the path followed be that which 
has earned His Anger. Thus “Not (the 

path) of those who earn Thine anger nor of those that go astray”. The 
application is presented by a representative as demanded by etiquette, 
but it bears the signatures of all the applicants and each applicant re¬ 
quests for the grant of his wish. This is “jt-T” “So be it” which is 
said by all the members of the congregation when the Imam has com¬ 
pleted the surah Al-Faiihah. The implication is: “Accept it, O Lord, for 
this is what we desire.” 


Sanction by God on the sentences of the surah Al-Fatihah 

Each sentence of the request bears the stamp of Approval and 
Sanction from God. This has been elaborated in a hadith narrated by Had rat 
Abu Hurayrah. According to that Companion of the Holy Prophet 
(t*Lj the hadlih runs as follows: (God says): “I have divided 
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prayer, which is the link between Myself and My humble servant, into 
two portions. Half the portion is Mine and half My servant’s. And 
My servant shall obtain whatsoever he desires.” Abu Hurayrah said ; 
“The Holy Prophet (pUj a_u J*) remarked: Hearken! ‘when the 
servant says, ‘Praise be to Allah, Lord of the Worlds’, God says, ‘My 
servant has praised Me; he shall have what he wants.’ The servant 
says: ‘The Beneficent, the Merciful;’ and God says, ‘My servant has 
praised Me, he shall have his desire granted’. The servant says: 
‘Owner of the Day of Judgement,' to which God replies: ‘Verily, 
my servant has acknowledged My Greatness, and it is for Me alone. 
This ayah is half Mine and half My servant’s’. He sa^s: ‘Thee (alone) 
we ask for help.’ (God says): That is, ‘this ayah is divided between My¬ 
self and My servant half and half. My servant shall have his desire 
fulfilled. The last part of the surah is for My servant’ who says: ‘Show 
us the straight path, the path of those whom Thou hast favoured, 
not (the path of those who earn Thine Anger, nor of those who go 


astray,’ ” 


Thus all the sentences carrying honorific titles and praise acquire, 
in turn, God’s approval. In the hadith due to Ummi Salmah it has been 
shown that the Holy Prophet (,*^j 4 L 1 J#) used to pause on the com¬ 

pletion of each sentence. Shaykh Muhi al-Dln Ibn aI-‘Arab! says; 
“We do not proceed with each sentence (carrying some request) unless 
we hear the reply thereto with our own ears.” But, then, this is an 
attribute of the great. Ordinary persons like us should pause at every 
sentence and imagine that God has heard us and has given His Answer. 
Shaykh Ibn al-‘Arabi. Hafiz Ibn al-Qayyam and Shah Walt AUih have 
especially commended this mode. 

The Qur’an as an Answer to Prayer 

The request (in al-Fdtihah) was that we want to be shown the 
straight path. The Grant of the prayer is acquiesced to, by God who 
says: “This Qur'an is a guidance to those who abstain from evil”. In 
other words, follow this and you will find yourself along the straight 
path. The Qur'an describes the path that is straight—and one from 
which one should not deviate. Thus we have: 



Lo! this Qur’in guideth unto that 
which is straightest-.. (Qur'an, 17:9) 


The Qur’an thus guides us along the Straight Path. The Imam 
after reciting surah al-Fdtihah , recites an ayah from any surah of the 
Qur’an. The Imam is tile representative of the followers in the recit¬ 
ation of the prayer and by the same token he has been authorised by 
God in reciting His Reply. The proper procedure, of course, would 
have been for the Imam to recite in every rak'at the whole of the Qur’an 
after the surah Al-Fdtihah since the whole of it is in reply to 

-n” “Show us the straight path”. But since the water of the whole river 
can quench the thirst, nevertheless, one jar full of river-water can also 
serve that purpose. In the same way, the Qur’an is a Book of guidance 
and each ayah in it also provides instruction and guidance at every 
step. It would, therefore, be sufficient to recite a few ayahs. Our humility 
becomes all the more apparent after our prayer has been accepted and 
when we realise our abject state as just opposed to God's sublime and 
Exalted honour. The head and the face, which are held to be the most 
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respectable parts of the body, are made to touch the ground, and the 
nose rubbed. This symbolizes man’s utmost humility and God's supreme 
greatness. This process of prostration is sajdah. Now there are two 
kinds of Attributes of God: Favour and expression of terror. Two 
successive sajdahs during each rak'ah are probably meant to emphasise 
these Twin Attributes, Once the request has been presented and accep¬ 
ted, and the recitations of servitude to God have been completed, it is 
’ike the courtiers who present to the Ruler their gratitude and con¬ 
secrations that the devotees offer their humility and submission to the 
Almighty. 

Prayer for safety and asking blessing the Holy Prophet (^j -ii J*>) 

The implication of this part is that all the verbal prayers, corporeal 
submissions, sacrifices and alms-giving, reckoned as prayers are all for 
You (God). This is the meaning of “oLJzjij After that 

we recall that holy and exalted person through whom we have sought 
access to God, who has taught us how to present ourselves in the court 
of God. Hence we offer blessings to him and simultaneously pray 
for the devotees and ourselves for safety. This is “yfht W jOLJt’* 
upto Jii jU As such, only a dunce who thinks that since 

the name of the Holy Prophet (j*1-j *4* J»! features in the prayer, he 
(the Holy Prophet *4* & is also a co-sharer with God, in prayers. 
In order to remove this absurdity and circumscribing the object of 
prayer only to God, devotion was duly first mentioned to Him and, 
then simultaneously, the Holy Prophet ( r W» *4* J-) being His special 

devotee, his Prophethood was mentioned. This is *JI1I 

“I testify that there is no god but Allah and that Mohammad 
(,Jk* *ijl J*>) is His servant and Messenger”. When the name of the 
Holy Prophet (,*J-j *4* m\ J-) has come up, we recall his obligations 
done to us and offer blessings to him. All functions of the prayers 
having been completed, the devotees, before returning, however, suppli¬ 
cate to God. This is *Uo” “a prayer handed down as tradition 

from ancestors”. When we consider the nature of prayer, its every aspect 
and characteristic show that the worshipper, according to his ability 
concentrates towards God and dissociates himself from the world. 
Consequently, addresses like, “.-CiW--” “You are sacred” “-w«i Jut 

cfuij” “Thee (alone) we worship. Thee (alone) we ask for help”, 
“U-i*)” “show us” and “,»JI *-U -Jy" “it is the saying of 

the Holy Prophet (pUj -cU ^ J-d that prayer is the zenith of the dignity 
of mu min", all these testify to the nature of prayer. Returning from 
prayer is just like coming from the court of God, "That is why saluta¬ 
tions have been made to follow prayer. Just as salam has been prescribed 
when we bid adieu on leaving a mundane get-to-gether similarly salam 
has been prescribed for us on leaving the Court of the Almighty God. 
What greater dissociation can there be than this? And this is r %Jl 
I**; j" “Salutation and His Mercy be upon Ye, ”, Such, then, is the 
nature of prayer when each movement and by every action obedience, 
submission, and subjugation to God, have to be expressed. 

The significance of Zakai 

Now that we have acknowledged in the court of God that we are 
His servants, subservient to His command, governed by it, and are the 
inhabitants of His Kingdom, it is but logical to assume" that in token of 
this acknowledgement, we must pay the tax of His Government. At 
times it so happens that it matters little if one’s life is demanded for a 
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cause, but the demand of wealth is a difficult task. When the worldly 
states exact taxes. He being the Owner of everything, tax to His 
Government ( zakat ) is also due. 


When Allah’s are the treasures of the —, , . r < 

heavens and the earth. (Qur’an, 63:7.) 

Zakat is therefore in the nature of an obligation and its objective 
has been pointed as follows: 


(It)should be taken from the rich and 
distributed among the poor. 


SWSWlS 


0^3 


'(jjJ 


God being very Compassionate and Kind has exempted the poor 
aDd the indigent from the tax, and only the rich have to pay according 
to the schedule, 


The Wonderful Wisdom Governing the Scale of Taxation 

The ingenious way in which zakat is payable according to the 
mode of income speaks of the equitable way in which defrayal of the 
zakat has been apportioned. Thus on things that are obtained without 
any labour, e.g., taxes on minerals, are higher than on others, i.e. 
Khums or the one-fifth. Then come sources on which some effort is 
exerted but which does not amount to excessive labour: 


That which comes from the ground 
through showers of rain etc. 




It is not essential in such farming here to resort to irrigation (a* 
in cases where water is provided by ample rainfall). The tax here is 
reduced by one-half, that is ushr. This is followed by the land where 
irrigation is necessary. Here the level of taxation is reduced by an¬ 
other half, that is, it becomes half ushr. This is again succeeded in 
the descending order by sources of income where one has to work 
day and night, as against agricultural farming, which requires inter¬ 
mittent labour. Once the ploughing and the seeding have been done, 
some attendance is necessary oil* and on till such time as the crop is 
harvested. The slab of taxation in transactions requiring constant sur¬ 
veillance and labour is therefore half of half ‘ushr that is, the fortieth 
part. 

The Relationship between Zakat and Prayers 

It should be self-evident from the foregoing that zakat and salat 
are prayers that belong to the same category and both represent the 
concept of the ruier-ruled relationship. The Qur'an, while mentioning 
salat, often mentions zakat , whether the description be of a direct 
nature or by way of admonition that material wealth should be spent 
in the cause of God or descriptions of an allied nature, the substance 
of which is zakat. It should be evident that of the two, salat is the 
superior, and zakat is derived from it. This is behind the reason that 
the obligation of zakat has been postulated only after the obligation of 
salat. It would also be appreciated that zakat is the completing process 
of salat and consequently God says: 


But, if they repent and establish 
worship and pay the poor due, then leave 
their way free. (Qur’an, 9:5) 



... * * < » 

*> • / ^ 's ZT ji- 


Thus, if the Mushrikln expiate and renounce their idolatrous 
ways, embrace Islam, establish salat, the performance of which is to 
acknowledge the suzerainty of God, and pay poor due zakat, they 
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should be left free and not reprimanded. Here the relationship between 
God and man has been linked to salat and zakat both, particularly as 
the latter is the completion of the process starting with salat. This is 
reflected in the statement of Hadrat Abu Bakr Siddfq when his injunct¬ 
ion about zakat was opposed by certain tribes of Arabia, and Hadrat 
‘Umar was opposed to war with' them in this behalf. The statement 
amply demonstrates the relationship between prayers and zakat . 

By God, I shall fight all those that * ntfti Si *'5<£\5'!r i 

regard zakat and prayers as separate enti- 

ties, although the Book of God has counted V 

them as parts of our submission to God. 

In the Qur’an the mention of prayers and zakat are self-evident. 
By v 1 ^ u * itej" Hadrat Abu Bakr has probably emphasized the 
fact that in the Book of God the individual’s submission to God is 
dependent upon both prayers and zakat. And, because zakat is the end¬ 
point of salat , so, just as'fighting (Qital) is ordained against those that 
cause hindrance in the performance of salat , so it is likewise against 
those who refuse to pay zakat -ul*j ^ "God 

alone knows the truth and His knowledge is complete and perfect.” 
Fasting and Hajj 

Both "fasting” and Hajj are the manifestations of the love we 

bear towards God. The real obligation of the two, however, is that of Hajj, 
while is its preface and introduction. Affection, when it reaches a 

degree of intensity, is called "love”. In the Qur’an, God has 

judiciously avoided the use of the word, "ji*” “love” and has used the 
word, as in: i—■ 441 i>-T “Those who believe are the 

stauncher in their love for Allah” (Qur’an, 2:165). 

However, when love attains intensity, certain changes take place 
(in the attitude) of the person involved in love. The first change is that 
the lover feels disgusted and indifferent to everything except his 
beloved. He gives up interest in eating, drinking and charm in his 
family and neglects even his parents and other relatives. 

When he further progresses in love, he starts disliking his hearth 
and home. He is engrossed in the thought of his beloved. When love 
further increases and when it happens that his beloved resides in another 
city, he longs to be in that city and loses his attachment to his own 
city and home. 

When the lover has reached a more advanced stage of love, he 
would be unconscious of every thing around him and even of himself. 
He would be distracted, his hair would be rough; he would not care 
whether or not his clothes are decent and whether he wears a cap or puts 
on the shoes. He would cry wildly and leave for the abode of his 
beloved. First of all, he would wander outside the abode of his beloved 
so that he may at least have a single glance of her and kiss everything 
having the slightest association with her ; 





The lover near the house where LaylSL lives, is sianding before the wall! 
Is it not a manifestation of the love that seeps out from the fever's 
heart that he finds tranquillity only in the house of the beloved? 
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The last stage of love is reached when the lover is prepared to 
lay down his life for the sake of the beloved. These observations with 
respect to mortal beloved are common and we see them in our every 
day experience: they are so self-evident that there is no exaggeration. 
Fasting and Hajj as Manifestation of the Love of God 

We have described how the intensity of love is manifested, and, 
if this happens on human level, then on the spiritual level also these 
different stages would obtain. The first step is, then, that of sawm 
(fasting) which signals abstinence from food and drink; the man and 
woman have no concern with each other. The significance of 
is abstinence from these three desires. And once abstinence from these 
corporeal desires has been effected, what else among the worldly things 
remains? The desire to give satisfaction to one’s appetite for food and 
the sexual urge is dominant in man and the rest—such as farming, 
service, trading, labour—are either the means for obtaining these or 
are their results. Along with fasting, therefore, “retirement with 

a view to offering prayers” has been held to be commendable. This 
would signify that the sentiment of love has progressed all the more. 
The house and the household affairs are relinquished, and the mu'min 
passes his days and nights in search of the Real Love, the Ultimate 
Beloved. 

Then another stage comes. This world of ours has a city—a most 
special and consecrated city, and within the precincts of that city is a 
House—a House that is a special Manifestation of the Ultimate Beloved. 
It is but for thisassociation that that city and that House are dedicated to 
the Beloved. This House is called and This House 

has been brought into existence by God for providing solace to His 
lovers and in the words of Prophet Ibrahim -cU) He has com¬ 

manded His servants to go there : 


And proclaim unto mankind the 
Pilgrimage. They will come unto thee on 
foot and on every lean camel; they will 
come from every deep ravine. 

(Qur'an, 22:27) 




After Ka‘bah was completed, Prophet Ibrahim stood on 

a hillock and proclaimed: “O people! God has made it obligatory for 
you that you should perform pilgrimage.” God, in His endless Bounty, 
had this call carried to every soul (just as we hear announcements today 
from distant places). The soul of those who had the good fortune of 
performing pilgrimage responded with the words It is the same 

spark of love which makes thousands of persons to traverse on foot and 
others through various means of conveyance to reach the ultimate 
destination, (the House of God), daring all impediments and ordeals. 
This is the result of the prayer which was offered by Prophet Ibrahim 
(f-jLJi *-U). “|^JI is**; o* ut o- “So incline some hearts of men 

that they may yearn towards them” (Qur’an, 14:37). The proclamatoin 
was again resounded through the Holy Prophet (,4-j *4* ^ J-»), 




And pilgrimage to the House is a duty 
unto Allih for mankind, for him who can 
find a way thither. (Qur'in, 3:97) 




Ihram 

Once the lover has discovered where his beloved resides, he im¬ 
mediately makes his way in that direction in utter confusion and madly 
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overwhelmed by the desire to meet his beloved. He is neither conscious 
of his attires nor of his appearance. Bidding adieu to all the require¬ 
ments of decency in dress and appearance, he would wrap sheets round 
himself in the manner of shroud, and would keep on running with the 
words, tXJ” “Here I am for you! Here I am at your command!” 
on his tongue. In this way the servant presents himself before his 
Master. This is “ ihram", 

Tawaf, Ha jar As wad. and Multazam 

No sooner has the lover reached the precincts of the abode of the 
beloved, than he starts circumambulating the lanes and by-lanes, sur¬ 
rounding the abode. He would embrace everything having the slightest 
of association with the beloved, and kiss it with a passionate longing. 
These represent “fjsWi j**i\ “Circumambulation of 

Ka'bah, embracing and (kissing) the Black Stone, andtouching Multazam." 

The lover would climb the hillock or some elevated place so as to 
catch, a glimpse of the beloved. This is symbolised by 
This is why it has been prescribed that the Mounts of Safa and Marwah 
should be climbed. For this reason it has been ordained to keep one’s 
face towards Qiblah while mounting these hillocks during Sa‘i. This is 
followed by atonement and lamentation in the piain of ‘Arfat 

and the throwing of stones on the abode of satan, for it was here that 
he tried to way-lay the ancestor of the Holy Prophet (^l-j -fli J-»), 
Prophet IsmaTl, The lover having completed all the preliminaries now 
prepares to lay his head at the feet of his beloved, for sacrifice. On 
this analogy every faithful should have sacrificed himself in the cause 
of God, but this would be against the wisdom of creation. And so 
sacrifice (of ruminants) has been substituted. 


Then We ransomed him with a tre¬ 
mendous victim* (Qur’an, 37:107) 




That is, Iamb that was heavenly and ofa high quality, fully grown 
and lovely to watch. Then this sacrificial rite was established for all 
times in memory of Prophet TsmaTl, and an animal is being sacrificed 
We have to bear this point in mind at the time of sacrifice. Once a 
lover has passed through the different phases of his ordeal in love, the 
beloved would pay special attention to him. He would be called in the 
presence of the beloved, and is analogous to this sight. 

And those who have spiritual knowledge can well appreciate that this 
“ojUj tjiji.” is the procurement of the sight of the Beloved. The 
name given to all these rites and rituals is M- 
Objection to the “loveliness of God Answered 

It should have become all too obvious that from the beginning to 
the end, Hajj represents the love of man for God and God’s Response 
thereto. What more fortunate can there be a man that he should prove 
and establish himself as the lover of his Creator? This point is being 
emphasised, since many so called enlightened and well educated people 
express their inability to understand why Islam has prescribed these 
rites for Hajj (manasik al-Hajj) and why quite a sane person has to 
present himself as a mad man. Alas! little they understand that a man 
may stoop to anything for the sake of his worldly beloved, who, from 
the beginning to the end, is: 

In reality, from the beginning to the 
end, is one whose birth originates from 
impurity and his end is a filthy corpse and, 
between these two stages, he is bearing 
filth and rubbish* 
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Yet they do not understand that such incidents of Jove can be 
obligatory in relation to the love for the Almighty God who is precisely 
the basis of all the causes, sources and attributes of all beauties and 
perfection. How can such people understand this, who has no idea of 
the Jove for the spiritual sweetheart, the Almighty God? They are slaves 
to their own desires and passions. The question is whether such love 
for God is really acquired by all, the answer would be that, if we fail to 
create such love in ourselves, the fault is ours. The sharVat is not 
responsible for it. The SharVat does require us really to love God. If, 
unfortunately, we fail to create such love for God, we should, at least, 
assume the appearance of the lovers of God and should appear in their 
garb. It has been seen that even mere appearance makes us remove our 
hurdles; God is Compassionate and Beneficent beyond all imagination, 
so much that: “-4^ ^ Jl t 4 Ao*- ^ “God’s Mercy looks for 

an excuse, not for the price”. 

The secret of the magicians who professed faith in the Prophet- 
hood of Prophet Musa has been explained is that, whereas, 

although, Pharaoh was the real target for Prophet Musa a^-), he 

did not profess faith in his Prophethood to the last; the magicians who 
had come to oppose Prophet Musa (|OCJi aM) were favoured with guidance. 
Tradition has it that the magicians had attired themselves in similar 
costumes as that of Prophet Musa *-u) were. Thus Hajj is a prayer 

that is replete with wisdom and is a major prayer. In Sharft Tahrlr al- 
UsW a statement from Imam Abu Hanifah to the effect that Hajj is the 
most excellent of prayers (afdal al-'ibadat ) has been reported. 

It should have become clear that just as in the Qur’an salat and 
zakat have been described in association with zakdt following salat 
similarly the descriptions of and Hajj are also associated but 

precedes Hajj However both of the prayers, among others, 
salat and Hajj are foremost and equipoised with respect to each other. 
It was with respect to these two kinds of worship that the Holy Pro¬ 
phet (fU—j 4LI j-.) had appointed Hadrat Abu Bakr Siddtq as his 

deputy and substitute. Makkah was conquered in 8 A,H. and the Holy 
Prophet j performed the pilgrimage in 10 A.H. In 9 A.H. 

he appointed Hadrat Abu Bakr Siddlq as his deputy and leader of the 
Muslims who were sent on pilgrimage. It was during this pilgrimage 
that the responsibility for proclamation regarding the commencement 
of the surah Bara't only was assigned to Hadrat ‘All. Similarly, on his 
death-bed (marad al-mawt) the Holy Prophet (^j said 

‘VLJU U ijj.,” “Ask Abu Bakr to lead_the prayers for the people”. 

Although the Holy Prophet’s wives, Hadrat ‘ Ayishah and Hadrat Hafsah, 
repeatedly expressed their objections about it, but the Holy Prophet 
-* 11 J - ') overruled their objections vigorously and repeated 
“j-LHj jvJi tji ijj,.” This shows that the First Caliph was not only 
the most exalted of the Holy Prophet’s Companions but the Holy 
Prophet di j*>) made him his deputy and substitute in both 

these prayers, and thus expressed his desire to appoint him as the 
Caliph of the Muslims. 

The Hanafite reply to Imam Bukhari’s argument is that they, too 
regard observance as a part of Islam; the objection lies in its being an 
integer of faith or Iman. Imam Bukhari believes Islam and lman as 
comprising a unitary nature: this is not acceptable to the Hanafites. 
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CHAPTER III 

ON MATTERS RELATING TO FAITH 
According to the words of Allah, the 
Glorious and Exalted, “It is not righteous¬ 
ness that ye turn your faces to the East and 
the West; but righteous is he who believeth 
in AlISLh-■ -till the end of the verse (i,e. 
al-Mutiaquri). (Our’an, 2:177) 

And "Successful indeed are the 
Believers’’.... (Qur’an, 23:1) 

. 8. ‘Abdullah bin Muhammad al- 
Ju‘fi conveyed to us that Abu ‘Amir al- 
‘Aqadi narrated that they were informed by 
Sulayman bin Bilal who quoted‘Abd Allah 
bin Dinar from Abu SS.lih who reported. 

Abu Hurayrah as saying : the 
Prophet (sailall a ho 'alaihi wa saltam) said : 
Faith comprises more than sixty branches, 
one of them being modesty (i, e. bashful¬ 
ness, self-respect, scruple etc ). 


J 


ss«:E£tssif#2i*i*ma» 

as 


Imam Bukhari first related the spirit (or significance) of Faith, and 
then mentioned its pillars and articles, and is now describing its bran¬ 
ches. Bukhari has not used here the phrase "parts of 

Faith”—though he means the same thing—but he used the phrase 
jls- 1 ” “matters relating to Faith” which may either mean parts 
of Faith or associates and complements of Faith. Bukhari has chosen 
two verses of the Qur’an in this Chapter. Each verse gives details 
regarding matters of Faith, and perhaps no such details arefo nnd elsewhere 

in ,he .!T 5 i“- net 

righteousness that ye turn your faces to the East and the West; but 
righteous is he who believeth in Allah... 

This verse is an answer to the silly question which the Jews, 
polytheists and hypocrites raised when by order of Allah, Qibjah was 
changed from Baytal-Maqdis (Jerusalem) to Ka l bah in prayers (salat), This 
question has been mentioned in the first verse of the second Parah “dAr-”. 

The foolish of the people will say: >j [itt" -If '•£ tt'l*-"" 

What hath turned them from the Qiblah 
which they formerly observed? 

3 (Qur’an, 2:142) 


This question has been answered in the same verse as follows: 

Sav (O Prophet): Unto Allah belong . | - , \ •’to'-*. *"T* 

the East and the West. (Qur’an, 2:142)' 

This definite reply means that when a person devotes himself 
whole-heartedly to the service and obedience of his master and carries 
out his orders whenever they are issued, it would be complete nonsense 
on the part of a third person (or a critic) to ask as to why the devotee 
was doing one thing earlier and now doing a different thing altogether. 
Whosoever believes that Allah is Omnipotent and Omniscient shall 
never raise this sort of criticism. A servant’s sole duty is to comply 
with orders (and not to ask questions). 

In order to understand this verse one has to bear in mind jJ) ^4 
a certain rule which helps in the solution of various problems. The 
rule is that l Ibadat (religious rituais) is (i) formal and (ii) real, just as 
man has body as well as soul. Body is the formal (or temporal) side of 
man, but soul is the real thing. When soul leaves body (i.e. when a 
man dies) his body is nothing but merely a heap of dust. After death 
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one is called man only metaphorically (in reference to the past). Simi¬ 
larly, the external shapes of * Ibadat viz. prayers, obligatory charity, 
fast, Hajj etc, are formal things, but their spirit is Iman (Faith). Just 
as body’without soul is quite worthless and after death one ceases to be 
man, so also every ‘ Ibadat and good act without Iman (Faith) is quite 
useless. It is not really an ‘ Ibadat or a good deed. It is for this 
reason that although hypocrites verbally expressed KaIima-i~Shahddat 
and performed all kinds of ‘ Ibadat viz. salat, zakat (obligatory charity), 
Fast, Hajj etc, The Qur’an condemns them as follows : 

“Lo! the hypocrites (will be) in the 
lowest deep of the fire” ** " JV 

(Qur’&n, 4:145) ('-SJ-T t 

Because all acts of hypocrites are acts only in form but not in 
spirit as they have no Iman (Faith), therefore their deeds will not be 
taken into account here and will not bear fruit in the Hereafter. Simi¬ 
larly, the good deeds of infidels will not be rewarded on the Last Day. 
The Holy Qur’an has explained this point by a good and interesting 
example, as under : 


As for those who disbelieve, their 
deeds are as a mirage in a desert. The 
thirsty one supposeih it to be water till he 
cometh unto it and findeth it naught, and 
findeth, in the place thereof, Allah Who 
payeth him his due; (Qur’an 24:39) 




As mirage looks like water but is not water, so also the deeds of 
unbelievers appear to be good in form only not in fact or spirit, because 
they have no Faith. Agaio as a thirsty person is deceived by a mirage, 
infidels are also deceived by the so-called good acts. In short, any 
'Ibadat or virtue in the absence of Faith is good only in name but never 
in the real sense of the word. 


In the above quoted verse Baytal-Maqdis (Jerusalem) and Ka’bah 
have not been mentioned, though they form the subject matter here, 
and it was a proper place for them. The Qur’an, however, has men¬ 
tioned East and West here, because none considers it a virtue to turn 
to the East or the West simply because East is East and West is West. 


...but righteous is he who believeth in 
Allah and the Last Day and (he angels and 
the Scripture and the Prophets; and giveth 
his wealth, for loveof Him-to kinsfolk and to 
orphans and the needy and the way-farer 
and to those who ask, and to set slaves 
free; and observeth proper worship and 
payeth the-poor-due. And those who keep 
their treaty when they make one, and the 
patient in tribulation and adversity and 
time of stress. Such are they who are 
sincere. Such are the God-fearing." 

(Qur’an, 2:177) 


(3 mg lijs S&l&E I 


Relation between Chapter and the Ayah 

Imam Bukhari wishes to prove his claim by means of two ayahs. 
In one, have been enumerated the articles or deeds of faith and in the 
other, the attributes of mu'min. About the first ayah Hafiz I bn Hajar 
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has quoted a Tradition from the author, ‘Abd al-Razzaq, who, in turn, 
has reproduced it from a narration by Mujahid due to Hadrat Abu 
Dhar. Hadrat Abu Dhar questioned the" Holy Prophet -i 1 J*) 

concerning faith. The Holy Prophet (,4-j jii J*>) in reply, recited 
the ayah which we have quoted. Imam Buhari did mention this ayah, 
but did not reproduce the narration of Abu Dhar. This is because 
Bukhari only reproduces narrations which fulfil his conditions. 

The people of the Book, upon the descent of the command con¬ 
cerning change in the direction of the began to advance objec¬ 

tions. One group said : “Is it any thing short of a joke that the 
direction has been changed?” The other group objected : “If he (i.e., 
the Holy Prophet ^ J*) were a real prophet, he would have 

prayed 'in the direction of the ‘V-dUl which is the of 

Prophets.” In short, a babel of voices was raised. By these objections 
and shouting their contention was that the stability in observance of 
the direction of “*dJ” was the only criterion for redemption. The fore¬ 
going ayah of the Qur’an has repudiated this concept, and has unequi¬ 
vocally shown that God is not bound to observe the limitations of the 
East or the West, The ayah is very comprehensive in so far as the 
articles of faith and the different (religious) regulations and principles 
are concerned. These principles and commandments are of three kinds 
and are capable of becoming the standard of perfection of mankind. 
The first kind is that which concerns with the reformation of belief. 
These have been mentioned in the following ayah : 


(...but righteous is he) who believeth 
in A’l&h and the Last Day and the angels 
and the Scripture and the Prophets. 

(Qudan 2:177) 




( o 




The second kind also features in the same ayah and concerns with 
the improvement of the social condition of the people. 


...and giveth his wealth, for love of 
Him, to kinsfolk and to orphans and the 
needy and the wayfarer and to those who 
ask, and to set slaves free. (Qur'an 2:177) 


The third kind concerns ethical conduct. This is further divided 
into two parts : fulfilling the obligations (imposed by religion) and 
nobility of character. The former is depicted in the following ayah : 

And observeth proper worship and » *.. 

payetb the poor-due. {Quran 2:177) J 

In disciplining oneself things that constitute nobility of character 
are mentioned hereunder: 

And those who keep their treaty when <" 

they make one, and the patient in tribula- 

tion and adversity and time of stress. ^ „/ w,, . 

(Qur’an 2:177) lQ. 

These three kinds of piety having been described at the conclusion 
of the same ayah it has been stated : 


Such are they who are sincere. Such 


are the God-fearing. 


(Qur’an 2:177) 
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That is, only those who fulfil the above obligations are the true 
believers worthy of redemption. Direction of the prayers cannot serve 
as the criterion for perfection. 

Imam Bukhari has argued from the ayah that the word “j->” 
(goodness) occurring at the commencement of the ayah includes both 
the beliefs and the acts or deeds. Thus, he concludes that acts constitute 
an integer of faith and, in accordance with his view, acts, and Tman are 
one. This is supported by the hadith due to Hadrat Abu Dhar. But 
for the Hanafites the essence of faith and goodness are not one, and the 
foregoing ayah supports the Harafite view, since the word ‘\h’\ denoting 
acts or observance or deeds, occurs as a conjunction and there is a 
difference here in that conjunction by the copulative particle is distin¬ 
guished by the word to which another is joined by another copulative 
particle. This conjunction or adjunction therefore shows that faith 
and acts are discrete (separate). 

Let us now move to the second ayah which Imam Bukhari has 
reproduced in support of his view. 


“Successful indeed are the believers, 
Who are humble in their prayers. And 
who shun vain conversation. And who are 
payers of the poor-due; And who guard 
their modesty-Save from their wives or the 
(slaves) that their right hands possess, for 
these they are not blameworthy. But whoso 
craveth beyond that, such are transgressors 
And who are shepherds of their pledge and 
their covenant. And who pay heed to 
their prayers. These are the heirs, who 
will inherit Paradise. There they will 
abide. (Qur'an 23-M1) 


Jijssra 




iiELc* + 'i* * 99 \ v 


The attributes of the mu'mins described here admit of two posii- 
bilities. These possibilities are and ‘explanatory of the 

position of the mu’min himself or the additional attributes of mu'min 
By way of the former, they would support Imam Bukhari, while, if they 
are of the latter nature, they would support the Hanafite views. 


Tha, is. the hadUh was 

narrated by *Abd Allah bin Muhammad Ju 4 fi who had it from Abu 
; Amir aPAqadi who had it, in turn, from Sulayman bin Bilal. Among 
the narrators of this hadith, there are others besides Abu 4 Amir ‘AqadI, 
similarly, from Abu ‘Amir ‘AqadI upto ‘Abd Allah Ju*fl there are other 
narrators. 


Um&m Bukh&ri considers acts as the parts of the essence of faith. In support of 
his argument he has quoted the ayah % *iil Ji” that this detailed ayah indi¬ 

cates the different acts of mu'mins as their attributes. If these attributes are explaining 
the real being of a mu'min, the argument of Bukhari is correct. But, if on the cont¬ 
rary* these attributes, are simply the additional qualities complementary to the real 
being of a mu'min. Bukhari’s argument is wrong. But this ayah would support the 
itand of the Hanafites who do not consider acts as parts of the essence of faith but 
regard them the perfecting elements of faith- 
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Difference in the Words Employed in the Narration 

This narration, however, carries different words Some narrations 
have as in the version of the Bukhari, while in the others, 

such as that of Muslim, the words are “ 2 *3 >vj £-V’; still some more have 
,t o>v J £?* j' i eV’ with some ambiguity, as in the approach of 
Muslim. Tirmidhi in a narration has used the words, "dj*-- -» £ j 1 " 
(four and seventy), but the version is considered to be weak. 

Allamah Ibn Hajar’s Lapse in this Regard 

Hafiz ibn Hajar has written on this occasion that there is some 
difference between the members of the transmissional chain deriving 
from Sulayman bin Bilal. Some have transmitted j k*i” (parts 
and sixty) and some (parts and seventy). It~is indeed 

amazing that a scholar so outstanding as Hafiz Ibn Hajar should have 
been mistaken jjnd have not taken stock of the real situation. The fact 
is that Abu ‘Amir ‘AqadI had two pupils : ‘Abd Allah bin Sa‘Id and 
‘Abd bin_Hamid. From these two, Muslim has adopted the narration 
of Abu Amir ‘AqadI through this transmissional chain, in this repro¬ 
duction the words are j k£’; this shows that there is difference 
among the transmitters of Abu w ‘Amir ‘AqadI as well. 

Difference between preference and application 

Nevertheless, the words of the narrations are different. Two groups 
of scholars have come into existence In order to resolve this difference. 
One party has attributed the difference to the procedure, particular to 
narration; ihat is, the word employed in the hadith is one, and that the 
Holy Prophet (|k*j -sk k J*>) must have said either “jy-” (sixty) or 
“orv-” (seventy). Later on, narrators have, however, changed the 
version; and some stuck to one and the others to the other. Should 
this be the case, we shall not have to resort to reconciliation but to the 
selection of one of the words. Reconciliation is taken recourse to, if 
the contents of two hadlths are in opposition to each other, whereas, 
here, we have one hadith only. Only the words of the narrators are 
different. Some have accorded preference to since it is more 

certain, as includesOthers have preferred because 

“uj-k’ is greater than “dijk* and this greatness bespeaks of its greater 
trustworthiness, 

Against the theory about “excess” KirmanI has expressed his 
doubts and says that the view that if a word stands For greater number 
it does not mean that it is more authentic. This state does not, however, 
obtain in this hadith , but it is not proper to attribute it to difference in 
narration since there is no apparent reason for it. 

The other alternative is that this difference should be taken to be 
an actual difference; that is to say the Holy Prophet (,kj k* <i>i J*>) at 
different times used the two words. If this is so, it is necessary to 
reconcile the two versions. Scholars have said a lesser number does 
not nullify a greater one, and it is possible that the Holy Prophet 
(fk-j <Jii was given the greater number later on through revelation. 
Thus there would be no room for contradiction. 

Be that as it may, the hadith means that iman is like a tree and has 
its stages, and the articles of faith are its offshoots. Bukhari, in conso¬ 
nance with his own approach, has invoked the analogy of the tree which 
is Imart, with its offshoots related to it as the branches are related to the 


l That is, sixty. 2 (Sab‘un) is seventy. 
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tree and, according to the well-known concept of the Hanafites, these 
things are related to Iman (faith) in the same way as the branches are 
related to the roots of the tree. However, the net conclusion of both 
is identical, and my own final investigations have led me to conclude 
that the Hanafites also believe act to be a part of tman. h 

That is, iman has more than seventy departments, 

Some versions have “uVsH o'”. But the word presented by Bukhari 
here is more apparent in so far as his own approach goes, since 
can also mean that tman comprises so many ancillaries. Many state¬ 
ments have been ascribed to It is generally held that the 

offshoots could extend from three to nine. It is difficult to pinpoint 
the number implied here but it could be said that the number would be 
sixty or seventy or slightly more. 

Researches by Scholars on sections of Faith 

Scholars have conducted searching investigations into the different 
sections of faith, and several tracts have been written on the subject. 1 
Hafiz Ibn Hajar considers the treatise by Abu Hatim bin Hibban to be 
the best, in the foreward of the book Ibn Hitiban has said that, having 
read this hadith, he was seized by the keenness in pursuing the signifi¬ 
cance of this number and in determining it. When he added all the 
acts that have been called tman in the hadith, he found the number to 
be less. He then addressed himself to the Qur’an. Having totalled all 
the observances that have been designated as iman, he still found the 
number to bo less. Then he totalled the Qur'an and the Hadith adding 
up all that has been equated with tman, and, having subtracted the 
reiterations, he found that the number was in conformity with that 
given in the hadith. Ibn Hibban’s assiduity and the ingenuity he dis¬ 
played in investigation is indeed laudable. He has divided this collec¬ 
tion of iman into (i) li the acts of the mind or the heart, (ii) 

“jUJ JUil” acts of the tongue, and (iii) corporeal acts. 

The best thesis on the Different Aspects of Faith 

In my opinion all the aspects of faith should be derived from the 
Qur’an. 1 pursued with considerable diligence the different aspects of 
the Qur'an pertaining to iman and expanded the range of search. Ibn 
Hibban took stock only of the aspects which were directly spoken of, as 
iman, whereas I included within my survey aspects which are parts of 
Iman, although they are not directly alluded to, as parts thereof. These 
aspects are the essentials of iman, and their objective is faith itself. I 
added up all these aspects, reaching the figure of sixty-seven. But, on 
further consideration, I noted that certain aspects that have been men¬ 
tioned are such that they are divided into two parts, and these two 
parts can be made into "one too. They can, however, be counted as 
two different permanent aspects as we!!. 

We might quote the example of "Jl ^ JUJI” (disbursing in the 
path of God). It features very often in the Qur’an, and is an aspect of 
faith. Zakat is also a part of “-a' J--~ ^ j^ 1 ”, but it is so important 
per se that it is regarded as a very important part of the Shariah. 
Now it is possible that considering the context zakat may be considered 


'The book that is most beneficial in this regard is Shaykh Abu ‘Abd Allah 
Hat'mi’s Al-Minhaj The book by ImSLm Ha_fiz Abu Hatim Ibn Haban Busti is the 
wasf al-Iman wa shu’bah. Shaykh‘Abd al-Jjlil his written a book bearing the same 
title, on the same subject. Afterwards. the famous Muhaddith, Shaykh Muhammad 
Murtadi Zubavdi Hanafi wrote a summary of Ibn Hiban’s and ‘Abd al-JaliPs works 
entitled ‘Jqd al-Janldn. Bayhaqi’s Shu'abal Iman is also a very well known work. 
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as a part of “*ai J-~ u » lS 1 *'” or that zakat, in view of its own importance, 
could be counted as a permanent aspect. The sharVah sometimes, in order 
to emphasiset he importance of a particular commandment does so. This 
is an example out of the many of the commandments of the sharVah . 

An example of the (things that are interdicted or forbid¬ 
den) is “jjyJ 1 »> (abstain from lies). A part of this interdiction 

is the avoidance of false testimony, which has been counted in the 
Hadith as one of the major sins. This point has been emphasised by 
the Holy Prophet (^j <li J^) repeatedly in the Ahadith. Now 
false testimony could either be regarded under the main heading of 
absolute falsehood or as abstinence from lie, with its 

most important constituent, “jjjJi j* v 1 ^ 1 ” under a different and 
independent heading. Once these aspects of iman were considered, it 
was found that six aspects were such as could be considered to be of a 
permanent nature, and which could be considered as entries under 
another context. If the latter is the case, the total number would be 
sixtyseven, whereas, if they are counted as permanent and allowed to 
stand on their own, that number would increase to seventy-three. These 
details have been entered into a notebook which I wrote for this purpose. 

This investigation also solves the problem of the conflicting 
numbers of sixty and seventy. If there is some contradiction between 
these two numbers in the Hadith itself, this might be one of the reasons. 
From this discussion we also obtain another reconciliation. If these 
aspects are considered as not being discrete and as single entities, the 
number would be j that is, sixty-seven. If counted as diffe¬ 
rent entities, these additional aspects would amount to seventythree. 

That is modesty is a part of faith. 

The Literary Meaning of “i—” 




•ss 


‘Modesty’has been explained lexicographically in the following words: 
It is the manifestation of change in 
the temper and distress which grips a person 
from the fear of doing something that 
would stigmatise him or lead to his being 
reprimanded or reproached. 

Others have defined “L*” as below: 






p* V_r p* 


as follows: 


Modesty is a seizure by fear in one’s 
conscience from the doing of a deed that 
Is unbecoming, 

Imam Raghib has defined "is-’ 

The revulsion felt by one’s tempera- 
mem in the performance of a foul deed 
is modesty. 

All the three definitions, however, amount to the same thing what 
is v-i"! ^ “doing something that would stigmatise him or 

lead to his being reprimanded or reproached or reproved” is also 
“that is unbecoming”. What is “v&U” is **£-»” “foul” and is 
“a* k_,Ujj a-U v&ji” “the doing of a foul deed that would stig¬ 

matise him or lead to his being reprimanded or reproached or reproved.” 
This, then is the real meaning of “L-”. But sometimes “s-r-i 
that is, to renounce a thing for same reasons, is also “t*” in the meta¬ 
phoric sense. God has Himself said: 

Lc! Allah disdaineth not to coin the 
similitude even of a gnat. (Qur’an, 2:26) 

Abstinence is a pre-condition for modesty and therefore what is 
conditional is applied to what is conditioned. 
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The Meaning of in the Shari'ah 

This is how “W’ has been defined by the sharVah: 

(Modesty) is a kind of disposition 
that prompts one at abstaining from the 
deeds tliai are foul and prevents the right¬ 
eous from detraction in righteousness In 
another hadiih similarly it has heen stated 
that (Modesty) is righteousness to the full¬ 
est extent. 


SU ■?.»£* Mu 




The question has been raised as to why modesty should be attached 
so much importance in discussion. Some expositors have explained 
that the reason for attaching great importance to it is because it is the 
noblest and eminent aspect (of SharVah). It overshadows all other 
aspects and influences so much so that one who possesses perfect 
modesty would abstain from and avoid all that is prohibited Also 
modesty invites towards the performance of the commandments. A 
person observing modesty with regard to God and believing that he is 
before Him and He is observing his acts would never do any thing 
against the commands of God nor transgress His Laws. A pupil, howso¬ 
ever mischievous he may be, when, in the presence of his teacher, and, 
thinking that his teacher is observing his movements, would be compelled, 
by virtue of human nature, to be careful in the presence of the teacher. 

The Benevolent Acts of God and His obligations on mankind are 
so numerous that they are beyond all estimates; modesty is an attribute 
which is a source of insight and belief in the Divinity of God. More¬ 
over, such an insight and faith are conducive to further encouragement. 
Thanksgiving to our Creator can only arise from modesty and therefore 
some mystics have taken modesty to mean: 

Your Master should not see you at a *** i 

place where he has forbidden you to go. Oi* 

The implication is that we should not do a thing that is prohibi¬ 
ted : for, if we do it, He shall see u$, Thus all the aspects of imdn are 
either acts of obedience (to God) or abstinence from sins. Modesty 
dominates all these. In one hadiih of TirmidhI occurs: 


The Apostle of God (sallallaho ‘aSaihi 
wa sallam) said : “Observe modesty from 
God in a measure that is His due.” The 
Companions said : “0 Prophet of God, 
ibis is how we observe modesty.” There¬ 
upon the Holy Prophet (sailalia ho V alaihi 
wa sallam) replied: “You do not observe 
modesty of such a kind The proper 
modesty is that which would make you 
desist from prostration before anyone ex¬ 
cept God, and to guard all that is within 
its ambit—beliefs, thoughts. Intentions etc. 
one’s stomach and all that is within, re- 
membring death and ordeals. He who is 
mindful of the Last Day should renounce 
the worldly life. He who observes these 
principles is like one who lias observed 
modesty from God as he ought to have 
observed. 


^ajssnsiSsjgaasfe 
G&biasdi'. jx&x.&i is* 


Modesty and the status of Ihsan (benevolence) 

The above exposition establishes modesty to be the benevolence 
which has been described in the hadith of the Angel Jibra’il. -J)1 JU*J oV* 
‘‘•-f'ji u^" ^ ^ *’> *-&£" Pray to God as if thou art seeing Him, and, 

if thou cannot see Him, believe that He seest thee. 
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When once this attribute has been achieved, man cannot commit 
sin and, when man progresses in the attainment of this attribute, he 
gradually attains a peculiar faculty of perception. 

Modesty observed by Hadrat ‘Uthman 

The person who within the ummah was predominant in the attri¬ 
bute of modesty was Hadrat ‘Uthman. This is verified by the hadUh in 
which it has been said* *4* <*& ‘Uthman is the most punctil¬ 

ious observer of true modesty. 

The implication of the hadilh is that some of the Companions of 
the Holy Prophet {,*Uj manifested peculiar attributes, e.g., 

devotion by Hadrat Abu DharGhaffaiiand trustworthiness by Hadrat Abu 
‘Ubaydah Bin Jarrah In much the same way, modesty was a'n attribute 
which predominated in the disposition of Hadrat "Uthman, and the 
Holy Prophet (^j *jU <L1 J^) kept this in view as narrated in the Hadlth. 
It was because of this perfection he had achieved in the observance of 
this attribute that his perceptive faculty had become very acute, so acute 
indeed that once a person came to an assembly, and the Third Caliph, 
casting a look at his eyes, remarked: “What has happened to the people 
that they dare come to our assembly performing adultery with their evse 
on the way all the time.” The man was seized by shame, and he re¬ 
quested the Third Caliph to atone for his sin. On further enquiries by 
people he did confess he had looked on the way at a woman who was 
a stranger to him. This attribute of Hadrat ‘Uthman was the result of 
his utmost abstinence from all that is profane. Gradually his instinct 
had become so sharp, acute, and pronounced, and its impact on his 
vision had become so intense that he could feel everything which could 
not be felt. This perception and insight was the result of his extra¬ 
ordinary modesty. 

In sum, modesty predominates in all the aspects of faith, whether 
they concern the acts of subservience or abstinence from sinfulness. 
Its importance and high regard have been especially emphasised. The 
genesis division of faith is for offering respect, and modesty 

is a most important aspect of faith. 

Some exegetes have expressed the doubt whether it is an aspect of 
faith or not. This is because modesty is not an acquired characteristic 
or attribute. It is a rare and innate quality like intelligence or dullness. 
Rare qualities are not acquired, whereas iman is acquired, being subject 
to Reward and Punishment: it is acquired through further experience. 
This might lead one to believe that modesty is notan integer of iman. 
In order to remove this doubt it has been explained that modesty, too, is 
one of the aspects of iman. 

The point whether modesty is among the rare and innate character¬ 
istics has been answered by Imam Ghazall and others. According to 
this view, modesty comprises two kinds: (i) the natural aptitude that is 
endowed to someone as an integral part of his disposition and instinct 
(this is a rare attribute) and; (ii) the imitative aspect, that is, using one’s 
innate capacity according to the dictates of sharVah and observing its 
precepts. It is quite obvious that the second is dependent upon endeav¬ 
our and the more one perfects its practice, the more it will grow. Thus 
modesty that is innate and rare is not an aspect of iman, and it could 
also be present in a man who is perfectly modest. Modesty implied 
here is that which is acquired. But there is little doubt that the natural 
aptitude leads to the acquired talents and the growth of the latter 
depends on the progress of the former. That someone is gifted with an 
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outstanding attribute in his disposition is the result of the Benevolence 
and Beneficence of God. 

Islam Modifies the practice of Good Attributes 

Sometimes anon-believer possesses good attributes. The Holy Pro¬ 
phet -ui' for example, praised A 1-Shaykh ‘Abd al-Qays and 

told him that he possessed two qualities that Allah likes: *»liVtj f*l*JT* that 
is, clemency and humility. The latter asked the Holy Prophet (|*i~j Jii J*) 
“ \i a* jj etuis'”, whether he possessed them before his conversion to 
Islam or whether they sprang up themselves later. The Holy Prophet’s 
reply was: “{*>•** J*” “that is, these attributes were not new and were 
with him earlier”. Shaykh ‘Abd al-Qays thereupon said. 


All praise be for God, the Almighty, 
who vouchsafed to me two attributes 
which He Himself likes. 





A non-believer could also be blessed with noble characteristics. 
As for the question, how these noble characteristics are particalarly 
related to Islam and the sharVah, Ibn Khaldun has said that these 
characteristics are improved through the medium of Islam. Imam 
Ghazall says the sharVah changes the practical use of these noble attri¬ 
butes; it does not change the innate and instinctive characteristics, 
however. Mishkat has the hadith: 


Believe as true when you are told that 
a mountain has vanished from were it stood* 
(But) do not testify when you are told that 
a man 1 * habits have changed* 


\SI5 && 


It is, however, possible that the original characteristics might 
persist but the their practical use might change. Islam and the 
sharVah would then determine the use of these characteristics. For 


example; Caliph L Umar was by temperament a man in whom severity 
and oppression predominated. After his conversion to Islam, this 
attribute did not change; only its attitude underwent a transformation. 
Before his conversion, he directed the heat of his hardness towards the 
Holy Prophet ((A-j Jil J*»), and he was even prepared to cut (may 
God^ forbid!) the sacred head of the Holy Prophet ([*J-j *-U Jil J^). 
Before his conversion it was known “>£)i ^ j^T” “he is the most 

vehement in the ways of kufr ”, When, however, he directed this 
vehemence towards the Infidels, the Holy Prophet (fJ—j Jit J*>) him¬ 
self by way of praise said about him: “Jit ^ j~;T” “Of all the men, 
he is the most vehement in the ways of God”. We thus find that the 
basic trait did not change: only its direction, undergoing a shift, be¬ 
came noble instead of base. However, a good thing here is that the original 
hadith carries not only a mention of modesty (which might lead us to 
its particularisation) but also of other attributes. The narrative quoted 
by Bukhari is brief. Muslim has reproduced the whole of the hadith. 


The Apostle of God {saVaUdho 1 alaihi 
wa sallam) said, “ta has slightly more 
than seventy or slightly more than sixty 
departments* The most exalted of them 
is to say, ‘There is no God except Allah*, 
and the least is that which comprises re* 
moving a troublesome obstruction from 
the way* And modesty is also a depart¬ 
ment of imdn . 
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This narrative has not confined itself to the mention of modesty. 
It has many departments, and only three have been described as an 
example. It has also been said that not all departments are equal and 
ire distinguished by degrees of greatness or smallness. Some are of a 
higher nature on which all the actions depend, and are like the root; 
gome less higher like the branches and the foliage; and some are inter¬ 
mediate. Each one of them has been exemplified. Therefore, the question 
is to why modesty should have been chosen does not arise, since these 
three orders have been shown by giving three examples. The point 
that could be raised here is only this much; there would be many depart¬ 
ments of intermediate nature, and why therefore has modesty been 
specially chosen? Two reasons should make it clear why this particular- 
isation "has been resorted to. 

Sum Total of the Discussion 

This hadith does not confine itself to the mention of modesty 
only. Three attributes have been described as an example which in 
fact is an indication towards various aspects. Thus this hadith is an 
abbreviation and abridgement of the hadith of the Angel Jibra’Il which 
is the summary of the religion of Islam, and constitutes the mother of 
sunnah "t-JI fl”. Its explanation would be that the statement, 
VI *Ji V” “There is no god except Allah” points out to iman. By 
“jjJd! o* *ku” “removal of obstruction from the way” is meant 
Islam, whereas modesty signifies the doing of good. The Holy Pro¬ 
phet’s exposition of modesty has already been described earlier with 
reference to the hadith quoted in the Sahth TirmidhI. Some mystics 
have offered the following definition of modesty t-fV>« ji” 

“Your Master should not see you where He has forbidden you to go”. 
But this stage of modesty can be achieved only after extreme meditation 
(devotion) and self-discipline. This is the (lofty) position of perception 
and is, equally that of virtue. The mystics in their terminology call it 
perception or observation. Considered thus, this hadith is the quin¬ 
tessence of religion and alludes to the different departments of faith. 

The Different Kinds of foul aspects of modesty 

Whatever the way in which we explain modesty vUL” 

“L> L U there are three basic kinds of foul or unbecoming actions 
j*. Jit jvJ” “Defective thinking, covenlionally foul deeds, 
and those deeds that are regarded as foul by sharVah .” 

Modesty intellectualy defective 

It is held to be bad by every sensible person, whether orthodox or 
unorthodox, and whether he belongs to any place. But it is common 
sense which is dependable. Conventional aspects and those concerning 
sharVah are too obvious to be elaborated and from this view, modesty 
can be also divided into three kinds; (i) intellectual, (ii) conventional 
and (iii) and that conforming to SharVah. Intellectual modesty may 
be defined as follows: “Ji-Ji o* Intellectual modesty 

makes one’s conscience abstain from that thing which is intellectually 
bad and this can be the basis of the definition of the conventional 
modesty and the religious modesty. However, all these three kinds do 
have one common factor “,^-idi “abstension by conscience”—and 

the difference lies in their respective characteristics. The real signi¬ 
ficance of modesty is the same but, in view of its other attachments, 
it would be divided into three kinds. One, that is devoid of intellectual 
modesty is designated as “ majnuri ’ mad. Those that are deprived of 
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conventional and religious modesty are respectively known as “ abJah ” 
silly and “ fasiq ” transgresser. 

Comparison of the Different kinds of 
modesty and the Reasons for Preference 

Sometimes the different kinds of modesty are contrasted with one 
another. But the religious modesty and intellectual modesty do not 
clash with each other. It is not possible that a healthy intellect would 
call a thing good and the sharp ah, bad or vice versa. The only condi¬ 
tion is that the intellect should be healthy (and unstinted). I have 
discussed this point in great detail in my treatise, “ Al-Aql wa Al-Naql”, 
and I would suggest that for details with regard to this question the 
reader should refer to this work. Conventional and religious kinds of 
modesty can, of course, be compared. Convention changes with the 
times; we see that in the case of the veil, and so on. In view of such 
comparison, that object would be taken into consideration which causes 
modesty and the status sharPah accords to such a type of modesty. It is 
possible that the sharPah would make the performance of a thing 
obligatory, whereas the convention would prevent its performance, as 
has been seen, in many cases today. In such circumstance, religious 
modesty would be obligatory and the conventional modesty would not 
be permitted. If the sharPah has made it wajib (binding), it must be 
observed perferentially and, if it has been declared as an act having been 
done by the Prophet (^j -ai or as any desirable act, the attitude 
of perference would be sunnat or taken as desirable. If any lawful act 
is obstructed that is if any act having been done by the Holy Prophet 
-il J*>) the supreme follower of SharPah has not attained the 
status of obligation, wujub, or even sunnah and has been done by him 
only because it was lawful and if the conventional modesty objects to 
it, that is the contention of the age becomes such that its performance 
causes modesty, in such a case, he is at liberty to act upon conventional 
modesty. 

Criticising lawful act of the Holy Prophet 
on the plea of convention should be avoided 

Jf a lawful act mubah done by the Holy Prophet ^ -ii ) 
is contrary to the convention of any time, it is not permissible for one 
to doubt (God forbid) that the Holy Prophet (^j had acted 

against the tenets of modesty. If anything, is in opposition to the act 
of the Holy Prophet (ph-j -u* ^ it must be regarded as the narrow 

mentality of the age and the folly of the: people. We should regard 
the acts of the Holy Prophet {^t-j J~>) as virtuous and laudable. 

The glory of the Prophet ^ J-*) is such : 


1 havn been sent for the completion 
of morality- 



Hence no act or quiescence on the part of the Holy Prophet 
(pi-j J*) (God forbid !)can lead one to the slightest of doubts 

about its being contrary to the tenets of modesty. The Holy Prophet 
-ii 1 J*») says : 



Fortunate ones are self-respecting* 
and I am more self-respecting than they are 
and God is more Self-Respecting than I 
am. 


The incident narrated in a hadith would serve as an example. A 
Companion invited the Holy Prophet J-*). The Holy Pro¬ 
phet pointing towards Hadrat ‘Ayishah said: 
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"And she (that is, ‘Ayishah would 
also accompany me". He said, “No”. 

The Holy Prophet, (sallallaho * ataihi wa 
sat lam) thereupon, declined h is invitation. 

The person at last, agreed that the Holy 
Prophet (sailalia ho 'alaihi wa saltam) should 
bring her along with him. Only then did 
the Holy Prophet (sallallaho *alaihi wa 
saltam) and Haurat ‘Ayisbah go towards 
his house. 

The Holy Prophet (^3 ^ knew fully well the sincere 

affection of his Companions. It was a measure of prudence that the 
Holy Prophet ^ at J*) manifested this informality and asked 
about Hadrat ‘Ay’ishqh. It was nothing but a reflection of the Holy 
Prophet’s generosity and benevolence that he had been so informal. 
Even an ordinary man today will not be in a position to manifest such 
an informal etiquette. 

At sometimes it so happens that the conventional and religious 
modesty are not in conflict with each other. But it happens that formally 
such incident causes modesty to which sharVak had neither the positive 
nor the negative attitude. On occasions like these, conventional modesty 
could be relied upon, and in certain cases it should be followed, e,g., 
eating, while walking on the road, walking bareheaded on barefoot 
should be avoided. These have not been censured in the sharVah but 
conventionally they are regarded as acts that are unbecoming and 
immodest. Here it is conventional modesty ihat should surve as the 
guide. Jurists regard a man acting contrary to politeness as one whose 
testimony is vitiated. And politeness murawwat is associated with 
conventions* 

CHAPTER IV 

A Muslim is he who does not offend 
other Muslims by his words (tongue) and 
deeds (hands). 

9* Adam bin Abi lyas informed us 
that Shu'bah reported 10 us from 'Abdullah 
bin Abj Safar and lsma‘ii bin Abi Khalid 
from ‘Amir Sha'bi who quoted* 

^ ‘Abdullah bin *Amr bin 'As as 
saying: the Prophet (saHafldho -alaihi wa 
saltam) declared that: "A Muslim is he 
who does not harm (other) Muslims with 
his tongue, while a Muhajir (one emigram) 
is that who forsakes what Allah has 
forbidden". 

Abu \Abdullah Imam Bukhari stated 
and Abu Mu'&wiyah afso reported that 
Da’ud bin Abi Hind told us that Amir 
Sha'bi narrated that I heard 'Abdullah bin 
4 Antr (also) reporting this tradition from 
the Prophet (sallallaho 1 alaihi wa sal lam). It 
has also been reported by *Abd Allah on 
the authority of Di'ud who has quoted 
‘Amr from 'Abdullah for transmitting it 
from the Prophet (sallallaho 'alaihi wa 
sollam ), 




©tassr 
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A Muslim is he who does not offend other f 
Muslims by his words (tongue) and deeds (hands). When ihis atmude 
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is adopted, it is advisable to make him feel ashamed by reconciling him 
on his undesirable conduct, contrary to the spirit and meaning derived 
from his name and title. If he fears nothing, he should, at least keep up 
the regard attached to his name. 

For example, if a person bears the name of Habib Allah (the lover 
ol God), and he commits some evil deed, some one might tell him: 
“Your name is Habib Allah, why do you do the work of‘Adu Allah 
(the enemy of God)?’* This hadlth also bears the same purport—“If you 
call yourself a Muslim, keep people safe from tribulations.” If a Muhajir 
or an Emigrant, having emigrated, does something that goes against the 
original purpose of emigration, he is asked: “Have some consideration 
for your title ol Muhajir and refrain from doing something that is 
contrary to your title.” The sum of both these passages is that the real 
Muslim* is he from whose tongue and hands (affliction caused by his 
words and deeds) people are safe. A real Muhajir is he who has renounced 
all that militates against the Will and Wish of Allah. This of course, 
does not mean that by abusing someone a man loses his Islam or if an 
Emigrant has done something undesirable, he is no longer a Muhajir. 
Here the circumscription is meant which is embodied in the proverb: 

jjj jA’i Jum ‘y^ 11 . It is the Arabs who are men and the 

merchandise is the camels or it is Zayd, a man in real sense. 

Thus, that which has been defective is considered to be non-exis¬ 
tent. It is an admitted principle in rhetoric that, if the importance of 
any thing is meant to be increased, an object of greater significance is 
applied to that thing, with the result that the thing, in view, has the 
exclusiveness in the particular characteristic. According to this principle 
of rhetoric, the sentence of the Hadlth o- j ^ j- 

would mean, that a Muslim is one whose tongue and hands are not 
moved for doing harm to Muslims, as if the word, Muslim, is meant to 
stand for the entire mankind. 

Due Regard for the Interpretation of the 
Wisdom of the Holy Prophet ([d-j *4* dd J-=) 

The implication of the Hadlth is that the perfect Muslim is 
one from whose tongue and hands the other Muslims are safe. 
It means that being a Muslim, is to be a perfect Muslim. 
This would be said if the Hadlth is investigated academically. But this 
interpretation should not be accepted, for the reason that the impor¬ 
tance of the interpretation of the Hadlth would be under valued. The 
objective of the Hadlth is “cautioning human beings” and 

this is adversely affected. The Holy Prophet (^j dii 0 U) gave it the 
apparent or external caption with this in view. If this wisdom were 
not underlying the adoption of this external and ordinary caption 
(meaning), the Holy Prophet (,*u. *Jj= d>i could, as well, have said, 
“(J- o- pt—Jl” “A perfect Muslim is one, peace...etc.” But the Holy 
Prophet (pd-j *4*- dd J*?) has not come out with such an explicit inter¬ 
pretation on such occasion. We should, therefore, exercise due care 
not to resort to such a caption or interpretation before the common 
people. 

Muslim jurists have also discussed this problem from this point in 
view. If, for example, the people wish to find out about backbiting 
and whether backbiting during fasting violates fast, they should be told the 
Hadlth , wherein, has been said i-ih” “backbiting is the breaker 

of fast” and that the fast does not remain intact. No more than this 
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should be said. If a mao, however, has done a certain act and enquires 
about its implications, he might be told the real significance with the 
possible interpretation, A statement has been attributed to Hadrat I bn 
‘Abbas according to which, if one who had not committed a murder 
but intended to do so and he wished to ascertain whether there was 
atonement, he (Hadrat Ibn ‘Abbas) would, according to the apparent 
meaning of the Ayah, say. No, there is no atonement for murder. 

(Whoso slayeth a believer of set pur- 
pose,) his reward is Hell for ever, 

(Qur’an 4:93) 

If he, on the other hand, saw that a person had already committed 
murder, was repentant, and had come to him for expiating for the sin. 
he did explain to him the nature of the problem, In short, the scholars 
should be allowed some latitude in such matters as warranted by the 
circumstances. 

The question that could arise in connection with this hadlth is that 
there is no mention in it regarding harassment of the Infidels. What is 
the command regarding harassment against them? Concerning harass¬ 
ment against the Infidels it may be said that infidels are divided into 
two kinds : (i) and (ii) The former are those for whose 

safety, concerning life and property, Muslims are responsible. We can¬ 
not cavil at their religion which is allowed complete toleration. Such 
infidels, according to the commands of Islam, are to be counted as 
Muslims. Their lives, property and religion should be safe from the 
oppressions of the Muslims. Consequently, in contrast of “/*, we, 
m the hadtth, have (fighting infidel), The fighting Infidel regards 
the blood and property of Muslims as his lawful right. Thus the 
infidels that are arrayed in battle against the Muslims are not covered 
by this hadtth nor is war, involving their life and property, has been 
avoided in the hadlth'. A Muhajir is one who renounces all that is 
forbidden by Allah. There are two kinds of emigration: the apparent 
tnd the inner. Apparent emigration is change of one’s country or city, 
and it does not have any intrinsic merit in itself. It only provides an 
opportunity to observe and profess the Commands of God, Real 
Emigration (hijrah) is the renouncing of actions prohibited by God, the 
Almighty. 2 
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CHAPTER V 

What kind of Islam is the best? 

10, We have been ioid by Said bin 
Yahya bin Saidinil Umawi Qurayshl 
who said that he was informed by his 
father who said: Abu Burdah bin 4 Abd- 
ull&h bin Abi Burdah told us via Abu 
Burdah that he (the latter) heard : 

^Abi Musk say. They said: O Pro¬ 
phet of All^h ! What kind of Islam is the 
best? He said: The person from whose 
tongue and hands Muslims arc safe. 


-io 

casts 


Hn this narration, regarding Wa qala Abu Mu’awivah and Wa qala *Abd al-A*IS. 
some discussions have taken place. See page 325 Fadl-al Bun. 

*Tbe object of the passage is to admonish the Emigrants lest they should be led to 
believe that, after Emigration, there is no need to abstain from what is prohibited and 
that there is no need for doing good deeds. Emigration is effected as it is not possible 
to observe the Commandments of God without resorting to it. If even now, after emi¬ 
gration the prohibitions are not renounced, it is nothing but a matter of extreme shame. 
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This chapter is in the elaboration of the qualities and characteris¬ 
tics of Islam demanding priority. Thus, Islam which is united with 
iman according to Bukhari has been proved subjected to waxing and 
waning. 

In one of the narrations reproduced in the Muslim Sharif the 
word, (good) occurs in place of (superior). The 

words of the versions are “«.uj *iU,> ji ju» ^ ji 
(“which kind of Islam is the best?) Replied the Holy Prophet 
^ Jr*)'- “Those from whose hands and tongue the Muslims are 


safe”. 


Imam Abu Da’ud in his Sun nan selected 4,800 ahadith out of a 
total of half a million. Out of these again he chose four, since he 
believed that these ahadith are sufficient for man for following the 
tenets of Islam. These are: for reforming prayers; jLtNi Lit” 

for safeguarding the precious moments of one’s life ; |OU u— 0- 

Yl Sy” for paying proper dues to fellow human beings, 

and in order to abstain from doubts, 

I ^■ . " ■ I . I luii .V rJ I I J l ^ . I* ^ n i i j LtJ 1^*.) IJ ^ 

Although this selection became associated with the name of Imam 
Abu Da’ud and gained publicity, Imam Abu Hanlfah earlier had told 
his son, Hammad, that he had chosen five ahadith out of half a million. 
In addition to the four ahadith, he selected another “tiyJ—JijJu. <> pL-Ji 
iJu # a ] LJ Cm”. Imam Abu Da’ud was a great admirer of Imam Abu 
Hanlfah, and it is quite possible that this selection might have been 
Based on the former’s selection. 

CHAPTER VI 

To feed the people is a characteristic 



of Islam. 


11. We have been told by ‘Amr bin 
KJhalid who said that he was informed by 
Layth via Yazid via Abil Khayr via 


^Abdullah bin ‘Amr that he (the 
last narrator) said: A person asked the 
Prophet of Allah (saUallaho ‘alaihi wa 
sallam) “What kind (or characteristic) of 
Islam is excel lent?” He said: “You feed 
the people and salam everyone (a Muslim) 
whether you know him or you do not.” 


It is common in the people of every nation that when a (OLJUjijj 
person meets another person he offers him salutations. As for example, 
the Hindus say, “Jeyramjee” and the Christians say, “Good morning.” 
The mode of salutation varies from one people to the other and it is 
instinctive with man. 

Greetings (Salam) the best gift 

Islam has also given to the Muslims, the best gift which is 
jOk- k (“Peace be on you”). This salutation is more sig¬ 

nificant in its import and better than all salutations obtainable in other 
nations of the world. 

This mode, besides being a form of prayer, also has the advantage 
of the transmission of the assurance of Peace from one person to the 
other, showing that there is no possibility of bad intentions from his 
side with the result of satisfying each other that each of them wishes 
well for the other and bears no enmity towards him. The other party 
is thus rendered free from anxiety. This is the mode of salutation to be 
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adopted also when one enters the house of other. Consequently, Allah 

says: 


O ye who believe! Enter not houses 
other than your own without first announ¬ 
cing your presence and invoking peace 
upon the folk thereof. (Qur’an, 24:27) 


(^ 1*1 


Jhe mode of greeting in Islam sal dm had its beginning in Pro¬ 
phet Adajni (jOUl ajU). This was the mode of greeting enjoined upon 
Prophet Adam QW-lli *-u), and therefore the Hadith has: 


(When God created Prophet Adam), 
He said: '‘Go and greet the company of 
aDgels.” And Prophet Adam went and 
greeted the angels with A.is alamo ’Alaykum 
'‘peace be upon you”. 



^. 4ss?i-ssta®css 


From this it is evident that this (salutation) is not particular 

to Islam alone but is a natural demand of a man. 


Greetings from God and Salutations Among the Inhabitants of Paradise 

This would also be the mode of salutation among those who 
would inhabit Paradise: God says: 


...and their greeting 
Peace. 


therein will be: 
(Qur’an, 10:10) 




God, the Exalted also, not as a matter of prayer, but in order to 
bless the inhabitants of the Paradise with His Benevolence and Bene¬ 
ficence and with good tidings of favour and peace from Him. shall 
address them with this very salutation. God, accordingly, has said : 


The word from a Merciful Lord (for , C -S»' ■" 

them) is: Peace' (Qur’an, 36:58) C 

In the world as well, God has sent greetings and salams to mem¬ 
bers of the family of the Holy Prophet (V-j “*>' J^) and some ol 
his Companions, by way of special honour and reverence. It is narrated 
in Hadith that God sent His saldm (Salutations) to Hadrat Khadijah al- 
Kubra ^j). This has bestowed excellence and distinction to 

her over the entire ummah (body of followers). Here, too , salam (salu¬ 
tation) does not mean prayer but honour and reverence. 

Saldm by the Angels 

The same mode of greeting prevails among the angels. We see 
in the Hadith that the Holy Prophet (W-j aM -i 1 ^u) told Hadrat 
‘Ayishah: 


Here is Jibra’il who is offering you 
saldm (Salutation). 


* > s , i //t ^ ^*** v 

t Ofi-Kr 1 




The angels greeted some of the Companions also by way of salam. 
Thus, the mode of greeting which has come to Islam is such an 

exalted gift that it is the Attribute of Greeting concerning God. and is 
the mode of salutation of our greatest grandfather. Prophet Adam 
-cXc). It would be the salam of the dwellers of Paradise and, 
conventionally also, it is an excellent gift. The same mode has now be¬ 
come peculiar to Islam and we have, therefore, in the Qur'an : 


.. and say not unto one who offereth 
you peace: ‘'Thou art not a believer, 5 * 

(Qur’an, 4:94) 
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S alam has thus become a natural habit of the mu'min. The descent 
of this Ayah, too, has been under similar circumstances. Likewise, the 
Hadith says: »J o-j —i ^ “You must greet every Muslim, that 

is, whether he is personally known to you or not.” One hadith has 
predicted that, when the time of the Day of Judgement draws near, 
salam will be limited to a few who know each other. This we observe 
today, does not mean men in general but some particular 

Muslims, since prayers, salam, honour and respect are due to a Muslim 
only. One should not first say salam to a kafir (infidel). A prohibition 
to this effect appears in a Hadith. Should the Kafir come out with the 
greeting first, some sentence like “Jii Jl-w” “May God guide you”, or 
the like, should be said. The jurists have only granted this much per¬ 
mission to an infidel that he can offer salutation" in case he desires to 
put an end to inimical feelings, implying only worldly peace. Shaykh 
al-Hind Mawlana Mahmud al-Hasan adjudged that, on such occasions 
also, the word, salam, should be avoided, and polite words like Adab 
(salutations) should be resorted to. 

An Investigation into the Different Answers Concerning the above Hadith 

Here a doubt arises that the hadith in the first Chapter and this 
hadith concern the same question as to which qualities and character¬ 
istics of Islam should have priority in obvservance. The answers to the 
question have been given at two places and both are different. Only 
two ahadith have been reproduced here. But the collection of the 
Hadith , however, contains many an authentic hadith of this nature in 
which the question is either of a unitary or corresponding nature, while 
the answers are contradictory. For instance, Had rat Abu Hu ray rah 
narrates: 

The Messenger of God (,sallallaho 
'alaihi wa sal lam) was asked : "What 
actions are the best ?" He replied : 

"To subscribe to belief in God." He was 
then asked : "Which is the next?" Replied 
he. "To wage jihad in the path of God." 

When again asked, he said that it was tiajj 
that was completed with the best of inten¬ 
tions. 

The second hadith which is due to Hadrat ‘Abd Allah bin MasTtd 
runs as follows : 

I asked the Messenger of God (pk-j what acts are the 

best. Another narrative has: "What are the acts that are dearest to 
God?”. The Messenger of God replied: “To offer prayer at the 
appointed time.” I then asked: “Which is the next?” He said: “To 
respect your parents.” Then I asked him further, and he said that it was 
jihad in the cause of God. 

Just as in the two ahadith we are discussing, the question is of an 
identical nature, so, in these two ahadith also the nature of the question 
is one. The question which occurs in all the four ahadith is almost of 
identical significance. But the replies are different. 

In order to resolve this issue, we shall first take up the two ahadith 
which are under discussion. Hafiz Ibn Hajar has quoted Kirmam’s 
reply that, although, superficially, the replies given in both are different, 
the ultimate significance of both is the same: one is dependent upon 
the other. As for example, feeding is for the benefit of the person who 
is being fed, since it does not happen that the host begins thrashing his 
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guest. This is particularly known of the Arabs that even if a murderer 
is the guest, he is not taken to account so long as he is the guest, al¬ 
though the feelings of prejudice and revenge of the Arabs are proverbial. 
In the same way Salam is a pre-requisite to peaceful expression by the 
tongue since it is never so that one resorts to abusing immediately after 
offering greetings. The answer, according to Kirma.nl, is that just as 
the question is identical, so the reply is, and hence, no problem. 

But this reply is not very satisfactory as the arrangement of the 
Chapters by Bukhari is gracefully logical. At first Imam Bukhari formed 
chapter on'the verbal and practical aspects, and waxing and waning of 
faith. For him, faith and Islam, are one, and in this Chapter, he has 
discussed the vital principles of Islam. He then made a chapter for 
matters relating to iman. He then stated about the minimum qualifica¬ 
tion and the attribute that a Muslim should possess so that he should 
at least desist from doing harm to his fellow Muslims. He has spoken 
of even a higher quality that not only should he refrain from doing 
harm, he should also offer help by way of feeding, praying for him, and 
rewarding him. He then goes to qualify him with higher status ever¬ 
more that a Muslim should regard his fellow-Muslim like himself. He 
should do for him what he likes to do for himself. He should choose 
for him what he has chosen for himself. Then the description raises his 
status higher and higher. He should have more love for some persons 
and accord them preference over himself and the world such as the love 
for the Holy Prophet *-U -i>l J*.). With this consideration, Chapter 
on love for the Holy Prophet ^ has been written. When 

love pervades the heart, thought and conception and the heart is filled 
with the love of the sweetheart, then the relations of the beloved too 
become dearer to the lover. This is just like water pouring into a basin 
from any bib-cock. When the basin' is full, the water will overflow and 
wet all the ground around. By the same analogy, when the measure of 
love overflows, it seeps into all the things associated with the object of 
iove. Accordingly, Imam Bukhari has placed love for the Holy Prophet 

^ -ul first and then love for the Ansar. This arrangement of 
description, stage by stage, is the best order. Both the chapters however 
become united, based on Hafiz, Jbn Hajar’s answer, and the beauty of 
the delicate logical arrangement is lost. Also, while Ibn Hajar’s reply 
satisfies the two ahddith with which we are concerned here, it has to 
cope up with such questions and answers in other ahadith , and for 
which it is insufficient. We, therefore, need an answer that would satisfy 
all the ahadith of this kind. 

Imam Nawawl and other exegetes of the Iiadtth have countered 
this objection by stating that the replies vouchsafed by the Holy Pro¬ 
phet (^3 -ui j-») becamedifferent in conjunction with the questioners, 
the listeners, and the exigencies of the moments. Thus, on one occasion 
it was thought essential that the Muslims be cautioned from inflicting 
harm upon their fellow Muslims, and therefore the reply was in keeping 
with that situation. On other occasions greeting every Muslim and 
feeding were considered objects worthy of promulgation; there was 
some special cause behind it; hence the Holy Prophet -*>! J**) 

gave these two matters priority in execution. Hafiz Ibn Hajar has ex¬ 
plained another way for it. The hadith about feeding and saluting 
pertains to the period when the Emigrants came to Madinah for the 
first time. This was the time when it was particularly important that 
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Muslims observed sympathy, generosity, hospitality, and close friend¬ 
ship towards each other. 

An excellent explanation for the difference 
in answers to the same question 

Just as the circumstances that governed the addressers and the 
audience with respect to questions in accordance with the changed 
times, as has been explained by the exegeles, the glory of the Holy 
Prophet *4* ■*' J*) was manifested in different forms at different 
times—and this variation was subservient to the Attributes of variegation 
of God. This variegated glory of the Holy Prophet (,J-j U* -a' J-») 
gives rise to variation and dissimilarity. 

Priority as a whole or in part 

However, I believe that the difference in the different replies is 
based not only on the different questioners, audience, and the variegated 
magnificence of the Holy Prophet’s personality, but there is one prin¬ 
ciple which is vital in this connection. The superiority which men or 
acts have over others are of two kinds: (i) Total and (iij Partial. The 
first kind, of course, in respect of any person or thing determines the 
superiority, priority and grandeur over other person or thing and which 
is generally recognised as such. But it is absolutely possible that despite 
the total superiority a person or a thing possesses, he or it may have 
superiority according to partial nature of priority as well, and for this 
particular aspect, he or it would be regarded superior. And yet, this 
partial superiority would not dominate the total superiority. Still there 
can be different reasons for superiority in the nature of partial priority 
because superiority does not depend upon one aspect or characteristic. 
It has many stages involving many reasons, causes and aspects. In the 
light of this example of total and partial superiority, it is quite distinct 
and clear that all are unanimous on the point of priority and eminence 
the Holy Prophet (,A-j *4* ^ enjoys overall other Prophets. This 
establishes the total superiority of the Holy Prophet (y~j aA= J-*). 
But, despite this, however, there are Prophets whose priority has been 
proved in certain aspects, for certain reasons, status and capacities. 
The Qur’an describes these partial aspects which confer priority upon 
them. God Himself has said : 

Of those messengers, some of whom 



We have caused to excel others. 


(Qur’an, 2:253) 


The reason why Prophets excel others has been explained in the 
same ayah. Thus ^ o-* “and of whom here are some unto 

whom Allah spake” signifies the priority of the Moses. Prophet 
Jesus was supported with the Holy Spirit. The Holy Prophetf^j u* ^ J^) 
himself has narrated the superiority of some Prophets because of cer¬ 
tain reasons. Hadith says that when the Trumpet is blown for the 
second time, it would be the Holy Prophet (j^-j *4* J*>) who would 

recover first from the swoon, but he would see that Prophet Moses 
would be holding the Pillar of Heaven. The Holy Prophet a-U J*>) 
said this, with reference to the superiority of Moses as supported by 
the Hadith. Similarly, about Prophet Ibrahim there is the hadith 
which says that on the Day of Judgment, he would be the first to be 
dressed in hullah l 1 


l Hutlah is a dress consisting of a waist-wrapper and a cloak for the whole body. 
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On the same analogy the four Pious Caliphs are pre-eminent 
among the Companions. For which there is a complete unanimity and 
yet in the Hadith we have: 


Every Ummah has a trustworthy man, 
and the trustworthy man of this ummah is 
Abu ‘Ubaydah bin al-Jarr&h. 


-^\a\*G3ar 


Similarly, about Abu Dhar, who kept nothing for himself and 
was against the accumulation of wealth, he said : 


Below the sky and above the earth 
there is no one that is more truthful than 
Abii Dhar, 




Just like, wc have, then, “yji fj* 1 ” “The pre-eminent qari 
(reciter) of the ummah is Ubayy bin Ka‘b’\ There are many ahadith 
that point out to the virtues and manifestations of the noble" deeds by 
the_different Companions. Although among the Pious Caliphs Hadrat 
Abu Bakr is the most pre-eminent by consensus, vet we have in the 
Hadith. 


The most rigorous, regarding God’s 
affair, is ’Umar, the most modest is 
‘Uthman, and the best qadi is 'All. 



Difference in Replies because of Variation 
in the stages of Pre-eminence 

Let me say whether superiority in action can be established accor¬ 
ding to different aspects and characteristics of priority just like superi¬ 
ority is established for ail these reasons among men. The same analogy 
applies to acts. For example, in the eyes of the sharVah an act may 
be so noble that it is symbolic to the status of the doer for the purpose 
of total superiority and then, according to some special event of partial 
superiority, some other act gains preference and priority and the third 
act likewise becomes superior and there is no contrariety. Acts have 
different aspects of superiority and so on. 

Priority of some acts is based upon universal truth 

An act is called good because of its universal recognition as a 
good act for everyone whether he is a Muslim or a kafir, an honest 
Muslim or an Atheist. It is a good and an appreciable act as demanded 
by natural instinct and its doer is respected by each and every man. 
Among such acts are affection and love towards children, looking after 
and providing for the indigent and the helpless, enquiring after the sick, 
showing courteous and smiling attitude and sympathy towards others. 
These natural qualities have been mentioned in the Qur'an : 


It was by the mercy of Allah that 
thou wast lenient withfhem(0 Muhammad), 
for if thou hadst been stern and fierce of 
heart, they would have dispersed from 
round about thee, (Qur'an, 3:159) 




The same thing goes for forgiveness and benevolence. God has 
therefore commanded the Holy Prophet ^ as follows: 
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Keep (o forgiveness (O Muhammad), ife*) 3 - t < 

and enjoin kindness, and turn awav from “ > 

the ignorant. iQur’an;7:199) ( 

Kind disposition and benevolent treatment have been enjoined 
by God in the following words; 

The good deed and the evil deed are 
not alike. Repel the evil deed with one 
which is better, then lo! he, between whom 
and thee there was enmity (will become) 
as though he was a bosom friend. 

(Qur’an. 41:34) 

One who invites people towards God has been tanght the virtuous 
way of morality that the good and the evil are not equal to each other. 
Both have different import. So, one who calls people towards God 
should not have an evil attitude in turn of evil. If he is confronted 
with a class of people having intelligence, perception, and love for 
knowledge, and the people given for discussion he should deal with the 
proper arguments so that the people should yield, and forget their self- 
coined philosophy who attack the truth of Wahl out of their pride of 
knowledge and scientific achievements. Bad, abusive and harsh behavi¬ 
our should be dealt with an approach of forbearance, civility and 
mildness. This attitude would make even the worst enemy give way 
Ail such acts are good, viewed whether rationally or religiously or con¬ 
ventionally. There is nothing bad. Considered from this point of view, 
desisting from doing harm to others, feeding and greeting are pre-emi¬ 
nent. For example. Jihad is from the viewpoint of the sharFah a very 
noble act, and it has intrinsically many a wise implication, but it is not 
established to be wholly noble, since the opponents of Islam will not 
call it such. Nor is it noble from all angles, as it involves siaying and 
loss of lives. Our jurists, therefore, regard it not noble in itself but 
for some other reason. 

Pre-eminence of some Acts Due to the dignified 
Reward in After-life 

Some of the acts gain pre-eminence on account of special and 
guaranteed reward and (blessings from God). This is so, because such 
acts entail considerable exercise and hardship in devotion The princi¬ 
ple therefore is “ht>UI ^ utkjr’ “The portals of reward and recom¬ 
pense from God open up according to how much suffering (the faithful 
has undergone in His Cause." In Afterlife, therefore, the degree of 
recompense is of an exceedingly high degree. Considered from this 
angle, the most pre-eminent and the highest act is the renunciation of the 
so- called faith of one’s forefathers and to affirm faith in God and His 
Prophet (fti-o j^). From the age of the Holy Prophet (fA«j *4* -a' J^) 

down to the present age, there is no act more severe and excruciating 
than to renounce the faith of one which one followed onself for long 
and to adopt that religion which involves disgrace and degradition of 
their forefathers and renunciation of the idols which heretofore, he had 
accepted as his deities and gods. The Quraysh therefore decided to 
sacrifice their wealth and property, desert their own houses, and to 
embark on battle and bloodshed rather than renounce their ancestral 
faith. But they did not subscribe to faith in Allah and His Messenger. 
Now anyone who foregoes the faith of the ancestors in exchange for 
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the new faith—involving, as it does, severance from those that have been 
hitherto near and dear to him—has waged a magnificent battle against his 
own conscience. Consequently, he is entitled to a great guaranteed 
reward. Pre-eminent in the first degree is the renunciation of all acts 
that are based on kufr and to accept iman. In the second degree is 
jihad in way of God, since it involves abstension from worldly interests 
and objects and indulgence in different kinds of sufferings, hardships 
and possibility of the loss of life. Recompense for jihad would also be 
of the same kind. The Hajj accepted by God (mabrur) is in the third 
degree. It also involves physical and material hardships so much so 
that it has been called “jWi i> “a journey is an area of fire.” 

One has to traverse a long distance and undergo severe kinds of hard¬ 
ships and tribulations in the completion of the journey, Hadith has it 
as the jihad al-nisa (jihad by women), ft is thus the minor jihad (jihad 
al-asghar), especially the Hajj accepted by God (Mabrur), for it is pious 
and noble only when one abstains from all passions and prohibitions. It 
will also earn recompense in accordance with the degree of piety. 
Pre-eminence of some acts Due to Extreme Humility 

In addition to the foregoing aspects of pre-eminence, there is one 
more aspect of pre-eminence in some acts. It is the deed itself which, 
according to its outward nature and importance, manifests extreme 
devotion and subjugation to God which is the real basis of submission, 
and the exercise of devotion substantiates submission even more. In 
this respect, ‘prayer at the fixed hour’ is the best because 

no other type of prayer can submit as much of humiliation and sub¬ 
jugation to God as it does. Its form, from beginning to end, is such 
that a man becomes the symbol of humiliation and submissiveness and 
there is nothing more appreciable in the eyes of a master than the 
humbleness and obedience of his servant, while, on the contrary, there 
is nothing more bad than the vanity and arrogance of the servant. In 
the second degree falls “obedience towards parents” because 

they are the representatives of God in the world. God Himself has 
given them secondary position in terms of His rights. 

God has said : 


...Give thanks unto Me and unto thy 
parents. (Qur’an 31:14) 




Thy Lord hath decreed, that ye wor¬ 
ship none save Him, and (that ye show) 
kindness to parents, (Qur*an 17;23) 


(Ml 


Pre-eminent in the third degree is obedience to Amir al-Mu’minin, 
the Caliph. This is best manifested through jihad in the path of God, 
since KhalTfatullah (or Caliph who rules on behalf of God) is the vice¬ 
gerent of God on earth. The hadith has: jiiijk jiljLjr' "Your 

ruler is the reflection of God on earth”. God Himself commands : 


Obey All&h, and obey the messenger 
and those of you who are in authority, 

(Qur'an 4:59) 


4db'33^!^'4>l!A1 



The Holy Prophet (,4-j - 4 * .Jii in this context, has said : 


Listen to him and subserve him, even 
though the Amir appointed upon you is a 
Habashi slave whose organs, note and ear* 
etc. are mutilated. 
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In sum, the reasons for considering pre-eminence concerning acts 
are different and various. Sometimes an act gains preference over 
another because its beauty is universally liked. Both Ahadith reprodu¬ 
ced by Bukhari mention this attribute of pre-eminence. Sometimes the 
pre-eminence of an act derives from the fact that the act results in a 
magnificent reward and guaranteed blessings from God. The Hadith 
quoted by Hadrat Abu Hurayrah mentions the ordeals and tribulations 
suffered by the faithful in the path of God is in the respective order. 
One act gains pre-eminence over other acts because it is more suitable 
in respect of exercise of devotion. The Hadith narrated by Hadrat 
‘Abd Allah bin Mas'ud stresses this point, in order. The different 
versions of this Hadith also argue this point. However, the possibility 
exists that variation in versions might be due to the central meaning of 
the Hadith, but apparently, the words of the Hadith are as reproduced, 
unless proved to the contrary. Considering it to be desirable it is stated 
that these words are appropriate to the meaning of the Hadith. The 
first kind is therefore worthy of the good side opposed to the bad side. 
This kind, in reality, in appearance, in externa! form, and in its internal 
depth, and both temporally and eschatologically, would be immune to 
evil both for the Muslim and the non-Muslim alike. This kind appeared 
in response to is'”. The safety of others from one’s hands and 

tongue belongs to this species. This Bukhari narration was vouch¬ 
safed in response to “J-a*i if I” Sahih Muslim’s narration contains 
the word, (good) in place of “J-UI” (pre-eminence) “Cast not 

slander upon anyone”. 

The second kind would be more appropriate expressed by 
‘pre-eminent’ since it carries greater significance than ‘excellent’ 

the antonym of which is “a 3 "” “defect”. This species carries greater 
reward and blessings on account of involving greater labour and suffering, 
and. therefore, appeared forth in response to “J-Ail ifi”. 

All these Ahadith belong to different periods; the questioner and 
the audience were different as well. The magnificent manifestations of 
the Prophet ((U-j ^ J*») also varied. The reasons of pre-eminence 

and some traditions and answers are also different. If there is variation 
in replies, what is the point of doubt ? 


CHAPTER VII 


It is part of Jman (Faith) to love for 
brother what one loves for oneself. 



12. We have been told by Musaddad 
who said that he was informed by Yahya 
via Shu'bah via Qatadah via Anas who 
heard the Prophet of Allah (sallallaho 
‘alaihi wa saltam ) say : (According to an¬ 
other chain of transmitters) Yahya. narra¬ 
ted it from Husayn aI-Mu*a!Iim who said 
that he was informed by Qatidah via: 





•^-Anas who (the latter) heard the 
Prophet of Allah (xallatlSho ‘’alaihi wa 
sallam) say: “None of you will be a Beli¬ 
ever until he loves for his brother what he 


loves for himself: 

A mu’min should not be jealous. His aim should always be to 
make other Muslims also co-sharer in all good things. This is one of 
the essentials of tman. The Hadith reproduced in this chapter points 
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to the sacred programme of action of the Prophet ( J-j -i 1 J*) accor¬ 
ding to which the Muslim society should have within it people who 
bear love and affection towards each other and who look after the well 
being of each other. It is obviou' that when such society is formed, 
how peaceful their life would be. ____ 

“None of you is worthy of the appellation of mu'min 
nor ol being called as such, until and unless he likes for his Muslim 
brother what he would like to have for himself.” There are certain 
points of dubiety in connection with the determination of the meaning 
of this Hadith and therefore must he made clear. 

Dubiety No. I and its answer 

“What one would like to have for one self, is generally known. If 
any sinner is given to drinking and he likes it for himself, would it be desir¬ 
able that others too should take to drinking according to his liking and 
that the whole world should start drinking? This problem is resolved by an 
additional word which occurs in Nasal’s narrative. This is as follows: 

A-iV “What is good temporally or eschato- 

logicaliy, the insertion of the word, removes all forbidden and 

iniquitous things. But even if we do not accept the prop of the word, 
“jei”, this problem should not have any dubiety as any mu'min cannot 
like the prohibitions. 

The second problem is concerning the implication of the sentence. 
If it means that he should withdraw the possession of a thing in favour 
of his Muslim brother it would be improper. Which rich person would 
wish that he be deprived of his property and it should go to some one 
else and he should be poor ? If the meaning is that what he has, should 
remain with him and he should not be deprived of it, and that his 
brother Muslim should also have the same property as appears from the 
apparent construction of the words, this would again be impossible, 
since it is not possible according to reason. The answer to this diffi¬ 
culty is that actual implication of the words of the Holy Prophet 
4a* ^ J->) is as follows "OS' *'>. ^ j - 1 

that is to say, one should wish that one’s fellow 
Muslim should have what one has, whether it be of the species of the 
objects of sense or of implications, ft does not imply that ones 
Muslim brother would get what one possesses oneself. 

The third problem would be as follows: Let us accept this as 
illustration (nazTr); but if we accept it as such, it would pre-suppose 
that all people in the world would be of equal rank. There would be no 
distinction between a big man and a small man. If one is a king, would 
it be possible that according to his desire, all should be kings and that 
a teacher or a merchant desires that all his fellow'-Muslims should 
become teachers or merchants ? How can the affairs of the world be 
managed ? 

The Meaning of Hadith, 

The reply to the third objection lies in the proper understanding 
of the Hadith. The Hadith could have two implications : 

(i) One should expect for others what one expects for one self. 
If one expects that others should behave properly and politely towards 
one self, one should also extend the reciprocity of such behaviour to¬ 
wards others. Do net follow the example "of mutajfifin (those who 
exercise less measure than what is prescribed). 
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( Those) who when they take the 
measure from mankind, demand rt full. 
But if they measure unto them or weigh 
for them, they cause them Jess. 

(Qur’an, 83:2-3) 




Defrauding could prevail in all our acts. This meaning is suppor¬ 
ted by a hadith quoted in the Musnad of Imam Ahmad I bn Hanbal. 
A man called on the Holy Prophet (^j *4* ^ J**) and said he 'wished 
to embrace Islam, but that he should be allowed to commit adultery, 
as he could not do without women. The Holy Prophet (,^-j *_U 
asked him to sit close to himself and asked him how he would feel if 


his own mother, or sister or daughter wished to have sexual relations 
with a stranger. The man said he would wield his sword against such 
a man. The Holy Prophet (,A-o *4* "i 1 J*), thereupon, said that the 
woman with whom he would conduct this adulterous relationship 
would be the mothers or sisters or daughters of someone. What the 
Holy Prophet meant was that, if he did not wish that 

his own mother, sister, or daughter should have illicit relationship with 
another man, he should apply the same norm to himself. This is the 
ultimate implication of the meaning of this chapter. 

The second implication of the Hadith is that one should regard a 
Muslim as one's own brotherand choose for him what one would choose 
for oneself if one were in the other person’s circumstances. If, for 
example, you are a lecturer of the Bukhari Sharif and a peasant comes 
to you for certain advice, would you choose for him the Bukhari 
Sharif which would be of little benefit to him, considering his vocation 
and his outlook on life? Would it not be better that you would place 
yourself in the peasant's stead and think what you would have chosen 
for yourself were you in lais place? Seeking and pursuing what appeals 
to others and the like—tins is the modus operandi of the hadith. Now 
there is no problem. 

This author recalls a parable from Imam Ghazalfs thyd al-'Uliim: 


Some one complained liis house was 
infested with rats, He was luld he should 
keep a eat. He said: *M have the fear 
that, if the rats hear the mewing of the 
cat. they would scamper into the adjoining 
houses. And what I like not for myseff, 
l do not like for others." 


OSftia\JiT)lS»£¥ai n'<& 


In the Hadith of the Holy Prophet (pi-j *4* J-) there is always 

the tone of instruction so that people may incline towards action to the 
maximum degree. Such ahddith in which imdn is vitiated without any 
practical deed are the indicators of the fact that what is vitiated is 
equivalent to the state of non-existence. Some exegetes come out with 
the explanation that such a Hadith implies perfection. But such an 
interpretation makes the Hadith meaningless and the objective almost 
stands cancelled, “j-j* 'll” has been said only because the aim is to 
emphasise the desire for action, while such an interpretation would in¬ 
validate the desire for action. This hadith seems to be directed against 
the sentiment of jealousy as well, as the glory of the mu'min lies in his 
choosing for his brother what he prefers for himself. Seeing him in a 
good state, why would he desire that his Muslim brother should lose 
what he possesses ? 
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CHAPTER VIII 

To love the Holy Prophet (sallalldha 
M alaihi wa sallam) is part of Faith. 

13* Wc have been told by Abut Yaman 
who said that he was informed by Sbu f ayb 
who said: Abu! Zinad told us on the 
authority of ai-A'raj who heard: 

^Abu Hurayrah say : The Holy 
Prophet (sallalldha 'alaihi wa sal lam) said: 
‘‘By Him in whose hands is my life, none 
of you can be (true) Believer unless f am 
dearer (and nearer) to him than his father 
and his children.' 1 

14. Wc have been told by Ya'qub 
bin Ibrahim who said that he was informed 
by Ibn e Ulayyah via 'Abdul 4 Aziz bin 
Suhayb on the authorily of: 

Anas who heard the Holy Prophet 
(sallalia ho * alaihi wa sallam ) say : And 
through another chain of transmitters: 
Adam bin Abi Iyas told us that Shu‘bah 
informed him on the authority of Qatadah 
who heard : 

Anas ( radt alldh 1 anho ) say : 

The Holy Prophet {sallalldho 1 alaihi 
wa sallam) said: None of you will be a 
(true) Believer unless I am dearer (and 
nearer; to him than his father and his 
children and all other people* 


s!£$nii ia\J 

os%asa\s l «r6L3i-,5 


0« yjldW 


$££»£$ a^assa# 

- wkdKii&; 


Love is a useful and beneficial capital, The real benefit of 
this capital has been mentioned in the above-quoted Ahadlth. 
In other words, love for the Holy Prophet {^j **U makes it easy 

to obey him and follow him- ‘Indeed, a lover by his nature obeys the 
beloved.” In the first Hadith, “father and child” are mentioned but 
mankind is intended as it is specified in the second Hadith (referring to 
entire mankind). We must love the Holy Prophet (pUij <U.* <&' far more 
than we love ourselves. Various Ahadlth express this point in clear 
terms. Hadrat ‘Umar's Hadith is well-known on this subject. One 
Hadith says, i— o v- 1 ” (I am dearer to him than the things other 

than the two). Here whole mankind is referred to. Though love for 
the Holy Prophet (^j ^ J*) only is mentioned in the Hadith, love 

for Allah and His Apostle J-») is intended, because love for 

Allah is the chief object. 


It is generally observed that natural love apparently dominates S 11 ‘-~ l 
to such an extent that other kinds of love are eclipsed, but the Holy 
Prophet •CA* says that Allah and His Apostle (f*Ui >**U ^ J*) 

must be loved most of all. Domination of natural love is some¬ 
thing involuntary. For example, love for one’s child is natural. 
Not only mankind, but the similar sentiment is inherent in 
animals also. All existing beings are bound to have such love, so much 
so that if a mother wishes to get rid of love for her child, she cannot. 
When love for father and child is natural and spontaneous. Love for 
Allah, the Exalted, and Hadrat Muhammad au* j*>) must be still 
greater and deeper Apparently this thing seems to be fallacious and 
not practicable. Hence I explain the point here in detail to remove the 
aforesaid fallacy. I describe below various types of love and its causes 
so as to ascertain how love is generated in the world. 
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The meaning and kinds of love 

In the first instance we ought to know what the word “Muhabbat” 
(i.e. love) literally means. Literally “Muhabbat" signifies inclination of 
mind towards any thing or any tasteful matter. Imam Raghib says that 
“Muhabbat” means a will to obtain what one thinks good for oneself— 
either with certainty or probability. Hence will (or intention) is an 
essential part of love. The object of this intention, according to some 
people, is something tasteful and according to others, something good. 

Natural love 

The source of love is sometimes involuntary as parents love for 
their children. This is called “Natural Love” As the cause 

of natural love is involuntary, this kind of love is spontaneous. The 
chief source of natural love is nearness. The nearer the relationship, 
the deeper Is the extent of love. Parents and children are the nearest in 
relationship, because children are part and parcel of parents. Conse¬ 
quently their love is the deepest. As man loves his hands and eyes so he 
loves his real brothers more than other relatives i.e. the nearest, and then 
the next. Anyhow, when the source oflove is involuntary, it is called natu¬ 
ral love. Sometimes love is voluntary, and it has various forms, as under: 
Love due to Favours 

Sometimes the cause of love and attachment is the favour of 
benefactors, “because man is a slave of benefactors.” It is our expe¬ 
rience that one of the main causes of love is kindness and favours. 
Reference may be made to the episode of Caliph Maraun al-Rashld and 
his minister Ja‘far Barmakiwho was very intelligent. One day the Caliph 
told his minister, “I shall give you whatever you ask me.” The latter 
said, “Sir, I pray that you please begin to love my son." The Caliph 
surprisingly said, “What you have said is not reasonable. Is love a 
voluntary affair so that 1 begin to love your son?” The minister replied, 
“The source and cause of love may be voluntary also. Kindly bestow 
favours on my son, and then the sentiment of love will be generated in 
his mind towards your goodself, and ultimately you will also have some 
place for him in your heart.” Caliph Mam'in al-Rashld was exceedingly 
pleased with this intelligent reply. 

In short, benevolence is one of the causes of love and affection. As 
sympathy and kindness is a voluntary act, love generated thereby will be 
also voluntary. For convenience sake this love may be termed as 
“^L.a.1“j, e . love as a result of benefaction”. 

Love due to beauty 

Sometimes the source of love is beauty. Beauty either of appea¬ 
rance or character or voice is attractive. Though love due to beauty is 
not voluntary, its cause is voluntary, e.g., to look at some person, to 
listen to his voice or talk to him, etc. Hence this sort of love may also 
be called voluntary. On the contrary, parents’ or children’s love is spon¬ 
taneous in all cases, which does not need any external cause. For con¬ 
venience sake, love due to beauty may be called “i.e. love of 

beauty”. 

Love on account of merits 

Sometimes the cause of love is somebody’s accomplishments. We 
feel some sort of attachment and affection for a person who is highly 
accomplished though we are not indebted to him or attracted by his 
beautiful appearance. Very often we begin to love and venerate a person 
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by bearing about his wonderful achievements without even seeing him. 
Sometimes the sentiment of love and affection is generated in our minds 
by reading the life-work of the highly qualified persons of early times. 
Here also the causes of love, viz, to hear the events of one's achieve¬ 
ments and to ponder over them, are voluntary matters. This kind of love 
may be termed as “love due to accomplishment” fur con¬ 

venience sake. 

Love based on reason 

Sometimes the source of love is intellect and reason only. Some¬ 
things are distasteful by nature, and yet they are sought and obtained, 
e.g., bitter medicines with bad smell For a sick person, hardship of long 
journey for merchants and other tedious and troublesome work for some 
people. Baydawl, KhattabI and others have named this kind of love as 
“yLic ” as the basis of this love is reason only, because a man by 
exercising his wisdom decides that certain acts are advantageous to him 
and after considering them carefully seeks to obtain them. As this 
whole process is voluntary, this love is also voluntary. In short, one 
type of love is involuntary and that is natural love, and the other types 
of love are voluntary and on account of different causes they are diffe¬ 
rently named, such as ‘V’-**' — “ls 1u * •—"” ’*-**” ‘V** 

What kind of love is intended in this Hadlth ? 

Love mentioned in the above-quoted Hadlth is not natural love, 
because it is spontaneous and invoJuntary, and this is not obligatory for 
man. In Hadlth that kind of love is referred to, which is based on reason 
only, as said by KhattabI. Every Muslim must love the Holy Prophet 
(f»i“j <Ui.ii> 1 Jv.) and believe that it is essential for him to love Allah, and 
for love of Allah it is necessary to obey and love the Holy Prophet 
Jil J-*). In this case is also involved because the 

Holy Prophet *Jj. ,j)i j**) has conferred favours on Believers 

inasmuch as he tried his best to lead them to the right path leading to 
Eternal salvation. Further, is also applicable here, because 

Believers are apt to keep in mind all superhuman achievements of the 
Holy Prophet (J-j -u* ^ J*>). Jn the beginning love of the Holy Prophet 
(r*u.j a-U jji is voluntary and based on reason only but we should not 
remain content with it. We must try to improve this type of love to 
such an extent that all kinds of natural love may be eclipsed thereby. 

This perfect love is intended in the above-quoted Hadlth. Our 
love is incomplete or defective as long as we do not attain to its zenith 
of perfection. It is our experience that in the beginning love of some¬ 
thing is voluntary and based on reason only, but gradually it surpasses 
natural and spontaneous love. In such cases some people sacrifice all 
other kinds of inclination and love. Innumerable events of the Compa¬ 
nions of the Holy Prophet (,-A-j <u* j-*) bear testimony to the above. 

Even the enemies of Islam admit that the extraordinary devotion and 
attachment of Prophet’s Companions to Allah and His Apostle 
«»>' J-) were unique and unparalleled in human history. 

An example of love by wisdom and love by Faith 

Had rat Zayd bin Wathnah was taken prisoner along with Hadrat 
Khubayb in the battle of Rajp. When the infidels intended to kill the 
former. Abu Sufyan who was then the chief of the unbelievers, told him 
some thing (vide Fath al-Mulhim page 221). When Hadrat Zayd replied, 
Abu Sufyan surprisingly uttered : 
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'T have not seen any person who loves 
another person to the extent that the Holy 
Prophet’s Companions love him/* 

An Ansari Woman 


iW*Wu 


An Ansar! woman's father, brother and husband participated in the 
battle of Uhad. A considerable number of Muslims was killed (and 
thus became martyrs). The woman went round in the battlefield 
enquiring about the fate of her relatives. When she was informed that 
all of them were killed, she did not utter a single word. Afterwards she 
asked about the welfare of the Holy Prophet ([*Cj J*.), and later 

she was told that he was quite safe by the grace of Allah, she exclaimed, 
“Show me so that I may see him personally.’ 1 When she saw the Holy 
Prophet (pUj *_u she said, “All calamities are now insignificant 

for me.” The advice given by Hadrat ‘Umar (rad! alldho ' anho ) about 
the prisoners of the battle of Badr is too well-known to be related here. 
A son of Hadrat Abu Bakr Siddlq (rad! alldho ‘ anho ), ‘Abdur Rahman 
by name, participated in the battle of Badr against the Muslims because 
he had not embraced Islam by that time. On one occasion ‘Abdur 
Rahman came face to face with his father (Hadrat Abu Bakr Siddlq). The 
latter asked the Holy Prophet's permission to kill his son, but he refused 
to permit him. When the chief of hypocrites, ‘Abdullah bin Ubayy 
said: 


“Surely, if we return to al-Madinah, 
the mightier will soon drive out the weaker" 

(Qur'an 63-8) 




his own son Hadrat ‘Abdullah, who was a sincere Muslim, said to the 
Holy Prophet (/-j J*) “Please permit me so that I may bring my 

father’s head before you just now.” But the Holy Prophet ^ J*») 

did not agree. 

Abdullah bin Zayd bin ‘Abdi Rabbihi 

Hadrat ‘Abdullah bin Zayd bin 'Abdi Rabbihi was in his garden when 
a certain person apprised him of the demise of the Holy Prophet 
([*1 —j aM 4»i J*>). He was so much shocked by the news that he prayed to 
Allah saying: “O my Lord! take away my eye-sight, because I do not 
like to see any person with my eyes after the death of the Holy Prophet 
(fd-j ^ J^).” As prayer was made from the core of heart, it was 
accepted, and he was deprived of eye-sight. 


Hadrat ‘Abdullah bin Hadhafab Sahmi 


Hadrat ‘Abdullah bin Hadhafah Sahmi was taken prisoner by the 
Romans along with some other Muslims. As the Christian King was 
informed that the Believers’ faith was unshakable like mountain, he 
wanted to test this statement. He called ‘Abdullah bin Hadhafah Sahmi 
and said to him, “If you give up your religion and accept Christianity, 
i shall marry my daughter to you and bestow on you a part of my 
kingdom”. He replied, “You are offering me inducements. If you 
confer on me the empire of seven continents, I shall never accept it”. 
When the Roman king saw that no amount of inducement could affect 
the prisoner, he began to torture him and put him in jail and stopped 
his food. When his agony became unbearable wine and swine were 
placed before him. Although in cases of emergency it is lawful for a 
Muslim to use forbidden things, he (‘Abdullah bin Hadhafah) refused to 
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eat swine and drink wine, because he thought that by using them they 
would bring discredit to the religion of Islam. The king again called 
him and repeated his inducements to him. But he again refused to submit. 
Then the king threw another prisoner into fire in the presence of 
‘Abdullah and toid him, “Do as 1 order you to do. otherwise you will be 
also thrown into fire.” He again refused to obey. When ‘Abdullah was 
about to be thrown into fire, tears came out of his eyes. The king 
assumed that he was weeping out of fear, and, therefore, recalled him and 
said, “It is likely that you will accept my proposal now”. He replied, 
“You are mistaken. *1 do not fear for my life, but I feel that I am 
sacrificing a very insignificant thing (viz. my life) in the way of Allah. 
Had there been life at the root of every hair of my body, 1 would have 
gladly sacrificed all lives in the name of Allah.” The king then said to 
him “If you once kiss my forehead (as a mark of respect) then 1 shall set 
you free.” He asked the king whether this offer was for him alone or for 
all Muslim prisoners. The king at last agreed to set free all prisoners. 
'Abdullah did not comply with the king’s proposal for the sake of his 
life, but he did so in order to save his fellow prisoners. He, therefore, 
kissed the king’s forehead and returned to Madinah along with other 
Muslim prisoners. 

This event took place during the Caliphate of Had rat ‘Umar 
(■4* J 1 ^j). When he came to know of it, he directed all Muslims to 
receive ‘Abdullah bin Hadhafah and kiss his forehead The Caliph himself 
escorted the people outside the town of Madinah and kissed his forehead 
with due respect and honour. The examples of sacrifices of the Holy 
Prophet’s Companions in the way of Allah are innumerable and are 
recorded in history. In short, natural love is vanquished by sincere love 
for Islam and its Founder, Holy Prophet -ot* ,>>). 

Love for Prophet * 4 * 41 j s included in Love for Allah 

Love for the Holy Prophet {^j *4=- 41 J*,) may also be natural, 
based on relationship, as Abu Talib loved his nephew exceedingly. Blit 
this love was due to relationship only Love for the Holy Prophet 
(i*Lo *-U «iii j**) may be due to his incomparable beauty. As Zulaykha 
loved Prophet Joseph (pA-Ji ^), some people may love the Holy Prophet 
(i*l-j a_u j*,) for the same consideration. Love for the Holy Prophet 
{^j a-U 41 Ja.) may be due to his unequalled merits and accomplishments 
also. Even some Europeans hold him in the highest esteem. Once in 
America a series of articles were contributed on the “Greatest man of 
the world,” in which majority of writers said that the Holy Prophet 
(jjuwas the greatest man. But real love for the Holy Prophet 
(jju-j A_u is based on belief in Allah, and whoever wishes to love 

Allah must also love the Holy Prophet (^j a4c 41 because he is a 

midway between the Maker and the made and between Essential and Possi¬ 
ble. Allah has conferred His favours and blessings on His creatures through 
His Apostle -Si J^). If any person loves Allah while ignoring 

the Holy Prophet (^j ^ his love will not carry any weight. Tn 

refutation of such claims of the unbelievers the Holy Qur’an says: 

Say, (O Muhammad to mankind): if 
yc love Allah, follow me; Allah will love n 

you. (Qur’an, 3:31) f ) 

Thus we see that love for the Holy Prophet (^j *4*- 4 1 J*») is 
included in love for Allah. Abul Qasim Qushayri narrated it from a 
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great Sufi, Abu Sa'Id Khazar, that the latter had seen the Holy Prophet 
,jii j^) jn dream and told him. 

Love of Allah lias absorbed me too <u.s “£ i 

much (o love you. ILT 

i.e., Love of Allah has taken possession of every part of my heart, and 
now there is no space left therein foryou. The Holy’ Prophet Jit J^) 

replied. 

O mad man whoever loves Allah really 
loves me also. 


Up 


The Prophet’s reply may be explained in two ways. viz. 

(i) It is some sort of consolation. In other words, whoever loves 
Allah automatically loves His Apostle (|*Uj Jii J*>) also. If 
a person is absorbed in Allah’s love to such an extent that he 
does not get an opportunity to love His Apostle (,4-j *4* J>' 
even then love of the Holy Prophet (,4-j *4* Jil j*) is inherent 
in his love of Allah. 

(ii) It is some kind of warning. In other words, Allah's love 

necessitates love of His Apostle (|*Uj J*>) also, and one 

must try to love the Holy Prophet (|*Juj Jil j^) also. In the 
Prophet’s reply the word “Mubarak” might mean one who 
lacked wisdom, i.e.. the aforesaid Sufi’s expression did not 
stand reason. 

In short, that love of the Holy Prophet J»l J*>) will be 

beneficial and substantial which is based on belief in Allah and His 
religion. For convenience sake this kind of love may be called v*’ 

“Love due to belief”. Qastulani has so named it. This love is a part of 
‘'Love due to reason only”, because it is reason which dictates 
that love of the Holy Prophet (^j J-0 is indispensable for love of 

Allah. Anyhow, this love is called <-*” as well as i-*-” 

“Divine love”. There is one Hadith in TirmidhI and Hakim. 


Love Allah because He confers 
His favours on you, and love me on account 
of love of Allah and love the members of 



my family for my sake. 




Tirmidhl and Hakim have said that this Hadith is correct, and 
Dhahbl has confirmed it in (Talkhls). 

The gist of this Hadith is that our love of belief for the Holy Pro¬ 
phet (pUj jlu must he perfect, as all other types of love are 

insignificant in comparison with it. Perfect belief demands that we must 
love the Holy Prophet (^j -u* ^ from the core of our hearts, and 
in our practical lives we must act upto the commandments of Allah and 
His Apostle -uU to the best of our abilities. The Holy 

Qur’an says : 

8av (Q Muhammad): If your fathers, 
and your sons, and your brethren, and your 
wives, and your tribe, and the wealth ye 
have acquired, and merchandise for which 
ye fear that there wilt be no sale, and dwel~ 
lings ye desire are dearer to you than Allah 
and His Messenger and striving in His way: 
then wait till Allah bringeth His command 
to pass. (Qur’an 9:24) 
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Qadi ‘Ayad and Qurtabi's interpretation 

The gist of the above discussion is that in the absence of 
(love due to Faith) all other kinds of love, such as ‘natural love’, 

“love for beauty”, (love due to merits) or 

(love as a mark of gratitude), will have no value. It is, however, correct 
that different types of love strengthen M Qadi ‘Ayad refers to 

this type of love as love of respect and veneration. Qurtab! refutes this 
view as respect and honour of the Holy Prophet (,* 1-0 ^ ^ J-») is pre¬ 
requisite for belief. Anyhow, love mentioned in the Hadith quoted 
above, is the basis of perfect belief and not of simple belief. 

Objection and its reply regarding Hadrat ‘Umar’s Haditb 

A Hadith in Bukhari Sharif j ui*jVi wtT” says that one day 
Hadrat ‘Umar told the Holy Prophet (|*l-j -iii J*>). 

“You arc dearer to me than all things 
save myself/* The Prophet (sallailaho 'alaihi 
wa sollam) said, ‘ By Him in Whose hands 
my life is, you cannot be a (true) Believer 
until I am dearer to you than yourself also/* 

Then Hadrat 'Umar replied: “Now sir* you 
arc dearer to me than myself” “Now it is 
alright O ‘Umar'*, retorted the Holy Prophet 
{sallalldho 'alaihi wa sallam), 

Commentators of Ahadith generally maintain that this ^ 

phrase means that Hadrat ‘Umar did not previously hold the Holy Pro- 
phet M-j ^ J*) in* greater love than himself. But I am not satisfied 
with this explanation. Hadrat ’Umar occupied the second highest place in 
the Muslim community, next to Hadrat Abu BakrSiddlq only. It is below 
his dignity to suppose that he did not love the Holy Prophet 
more than himself. It is well known that it was Hadrat ‘Umar who 
openly and publicly offered prayers immediately after embracing Islam 
while other Muslims said prayers privately. When he intended to migrate 
to Madlnah he announced publicly his intention before theQuraysh and 
risked his life for the sake of religion. How could such a daring and 
enthusiastic believer Jove the Holy Prophet (,*u*j ^ less than 

himself? 

In my opinion the expression j- '>' 1 ” (i.e, but myself) does 

not mean that he gave the Holy Prophet *3 j* a second place 

in his heart. What Hadrat ‘Umar meant was that he held the Holy 
Prophet ([J-j <u>i in the highest esteem (in preference to all per¬ 
sons and things) with certainty, but with regard to his self he was not 
sure either in affirmation or negation. The interpretation signifies that 
Hadrat ‘Umar did not prefer himself to the Holy Prophet -Ul* «>i 
in respect of love and veneration. 

Beauty of Hadrat ‘Umar’s statement 

Hadrat ‘Umar did not specify the nature and depth of his love for 
the Holy Prophet (^u-j J*), as he desired that the Prophet himself 

might be pleased to take initiation in the matter. When he was kind 
enough to tell him (‘Umar) that for a true Believer it was essential to 
love him most of ail (including self), he was exceedingly pleased to 
know that the target of his love was much higher than he thought 
hitherto, and he joyfully said addressing the Holy Prophet «iii j**), 

“You are dearer to me now than myself.” As a true and sincere lover, 
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Hadrat Uraar gave the first and foremost place to the Holy Prophet 
(pt-j J*.) in his heart, and sacrificed himself in the way of Allah 

and His Apostle (fJ -3 

Results of love 

A person once asked the Holy Prophet ( r i*o -a* J-) as to when 
the Day of Resurrection would come. In reply he enquired what 
preparations he had made for that Day. He said : ‘‘Sir, I have neither 
offered prayers in plenty nor observed fast in abundance nor paid alms 
regularly, but this much is certain that I love Allah, the Most Exalted, 
and His Apostle J-*).” The Holy Prophet (,^-j ^ J**) 

replied, “On the Day of Resurrection you will be with those whom you 
love”. Maulana Syed Anwar Shah says that love for the Holy Prophet 
should not be confined to his merits and proficiency only 
but for his august person also, because he is an object of love both for 
his qualities and for his person 
CHAPTER IX TASTE OF FAITH 
15. Wc have been told by Muhammad bin 
al-Muth&nn& who said that he was infor¬ 
med by ‘Abdul WahhabalThaqafi who said: 

Ayyiib narrated the following via Abu 
Qilabah who heard Hadrat Anas say : 

The Holy "Prophet ( sallallaho 
'ataihi wa sal lam ) said "whosoever is imbued 
with three qualities wilt taste the sweetness 
of Faith. These are: 

(i) All&h and His Apostle are dearer 
to him than all else; 

(it) he loves the people provided that 
such love shall be for Allah’s 
sake only and 

(Hi) he hates to revert to disbelief as 
he hates to be thrown into the fire 
(of hell) " 

The fruits of love for the Holy Prophet (|JL.j J*) are now 

described here. Belief is compared to a sweet thing, and only those 
persons enjoy this sweet thing who are not corrupted and whose hearts 
are free from immoral acts and undesirable views. Just as a healthy 
person only enjoys sumptuous dinner so a man of neat and clean charac¬ 
ter enjoys the sweetness of Divine love. A sickly man with poor consti¬ 
tution cannot do justice to what he eats, similarly a man of bad character 
can not find any taste in Divine love. 

Three things are prerequisites 
ciating the sweetness of belief. Now what is the meaning of sweetness 
here ? Commentators of Ahadith generally say that it is spiritual 
sweetness, because belief is not a material thing. Nawawl says that 
spiritual sweetness means happiness which one feels in following the 
leaching of Allah and His Apostle J-). The Holy Qur’an 

expresses the point as follows : 


for appre- 


soussaiaiss&is. .is 


“But, nay, by thy Lord, they wilt not 
believe (in truth) until they make thee judge 
of what it in dispute between them and find 
within themselves no dislike of that which 
thou decides!, and submit with full sub* 
mit*ion M , (Qur’an 4:65) 






* *+ 


Maulana Ganguhl wrote a letter to his teacher HajI Shaykh Imdad- 
ullah Makki. in which he said; “By the grace of Allah I have obtained 
three things : viz (i) More than two hundred students coming from vari¬ 
ous places have read tiadlth with me and are now engaged in teaching 
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that subject in their own institutions ; (ii) Religious injunctions have 
now become as dear to me as natural things, and hence [ feel dejected 
and uneasy in ignoring religious practices just as a hungry and thirsty 
person does. I am now inclined to religious matters in the same way 
as a man is inclined to food and water at the time of hunger and thirst*; 
and (Hi) Those who praise me and those who condemn me appear to be 
equal in my view." The second point of Maulana Ganguhi’s letter is similar 
to what Imam Nawawl has said in his explanation of sweetnessof belief: 

Some people have meant by sweetness of belief perfection in belief 
and sincerity in discharge of religious duties. Shaykh Ibn AbT Jamrah 
has ascribed this view to jurisprudents in Muslim Law. Some Sufis 
maintain that sweetness of belief may be temporal also, not spiritual in all 
cases. The famous Sufi and Muhaddith Shaykh Ibn Abl Jamrah has 
supported this view in his commentary of Sahlh Bukhari, entitled 
“Bahjat al-Nufus” (Volume I pages 25 to 28 > (He’also said that only 
that person can appreciate the sweetness of belief who sincerely believes 
in Allah and His Prophet (*t-> j-0.) A poet has beautifully expres¬ 

sed this point in the following words : 

If you do not see the moon accept the statement o! those who have seen it. 

Sweetness of Belief and nearness to Allah and Prophet QCs *-u 

The basic principle underlying sweetness of belief is profound love 
for Allah, the Most Exalted, and after that sincere love for the Holy 
Prophet (y—j Jii J*), because he is the incarnation of all attributes 
and qualities of the Divine Being. 

We are nearer to him than his jugular i ? 

vein. (Qur'an 50:16) 

God says to his believers on other occasion about His nearness. 

J> -? i’ll * "if-*** " 

"And We are nearer unto him than 

yc arc. but ye sec not” iQur’an 56:85) " s* 

Meaning of nearness to Allah 

Nearness to Allah is not the same as nearness to the thing of this 
world. It has a particular significance. Maulana Muhammad Qasim 
Sahib has elaborated this point by citing an example of sunshine which 
has heat as well as light. Supposing that sunshine meditates in order to 
discover its own oriein, it will first come across the sun of which it is 
part. After understanding the existence of the sun, it can understand 
its own origin. It shows that the sun being the real source of sunshine 
is closer to it than itself. It is obvious that the thing which comes first 
in course of movement is closer than the thing which comes later. For 
example, the different stations in course of journey are nearer to the 
traveller than the destination which is reached at" the end, In other 
words the cause of a thing must be understood first, and the effect after¬ 
wards. Consequently, if we are to understand out existence we must 
first understand our Creator who is the Cause of us all. Our existence 
is only a shadow or reflection of the existence of Allah, and hence He is 
closer to us than ourselves. The Qur’an says : 

/? 

The Prophet is closer to the Believers 
than their selves. (Qur'an 33:6) ^ 9 . 
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Thus if a Muslim meditates and ponders in order to know his own 
self, he must first try to understand the existence and position of the 
Holy Prophet (^j ^ & J-). So the Qur’an says that the Apostle is 
closer to the Believers than themselves, {the word “Aula” used in the 
above verse means nearer and closer). Hence the Holy Prophet’s 
existence is more important than our own existence. The source of all 
kinds of love -r*, ^ and jl** is the Divine Being 

and after Him the Holy Prophet *~U -5' Jv»). 

Explanation of ^ ^ “Things other than the two, i.e., 

Allah and His Prophet (yj J*»)” 

The Hoiy Prophet (pt-j ^ J-*) has put together Allah and His 
Prophet under one “pronoun” in this Hadtth , but on one occasion 

when a certain "preacher” combined Allah and His Prophet in 

one sentence and said “Whoever disobeyed them (Allah and His Prophet) 
went astray”, the Hoiy Prophet ([Jt-j 1 referring to him said 
“very bad preacher you are”. Hence there seems to be some contradiction 
in these two Ahcidith. Several doctors of Islamic learning have explained 
away this apparent contradiction in different ways, as under : 

fi) Some of them say that the Hadtth containing “>«* was of 

later date than the other HadUh. In the beginning the Muslims 
did not fully appreciate the Significance of Islamic teachings 
and the Holy Prophet y* Jii was very particular in 
pointing out even small errors that were committed by 
Believers. When the Muslims became well-versed in principles 
of Islam and the Prophet (y-j *«u J-0 realised that the 

Be’ievers knew full well the difference between Allah (the 
Almighty and Creator of the universe) and Hadrat Muhammad 
(slave and Prophet of Allah), he did not mind combining the 
two by using one pronoun for them. 

(ii> Hafiz Ibn Hajar differentiates between a Khutbah (sermon) and 
other speeches and says that the preacher under reference was 
delivering a detailed sermon and he could easily refer to Allah 
and His Prophet separately, whereas the other Hadlth was a 
kind of usual advice given in brevity. So the Prophet 
(,J-j used one pronoun for Allah and himself. It may 

be added here that Khutbah on the occasion of marriage is 
generally brief and is different from the Khutbahs delivered on 
other occasions. Hence the Holy Prophet (y-» *4* “t* 1 J^) 
combined Allah and His Prophet -ot* jji J-») by using one 
pronoun in his Khutbah on marriage. So there is no contradic¬ 
tion between the two. 

(iii) Some scholars of Islam say that the apparent contradiction in 
Ahddlth can be removed by maintaining that what the Holy 
Prophet (y~j jLi y>) said was his special prerogative, and 
it is not permissible for other people to do the same. 

(iv) The best explanation is that the Prophet (y-j «&l J*) com¬ 
bined Allah and His Prophet (y~j <cu j>i J-) under one pronoun 
as a token of love, and love for the Prophet (y-j -u* ^ J**) is 
inherent in love for Allah. Only that love for Allah is taken 
into account when it is accompanied by love for the Holy 
Prophet (,d-j -uU -ill J-) also. 

Similarly, love for the Holy Prophet (y~j -y* jji jy is beneficial 
only when it is supported by love for Allah. If any one says that he 
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loves the Prophet (,^-j and ignores Allah, he is an infidel, 

pure and simple. Similarly, if any person claims that he loves Allah but 
does not believe in the Prophet ^ «*' J-) he is surely a disbe¬ 
liever. The Holy Qur'an says ; 

Say, (O Muhammad, to mankind): If 

ye love Allah, follow me; Allah will love ^ ( ps. p 9 * • p 

you. (Qur’an, 3:31) (Ck^ 

Loveliness of the Prophet*([d-j Jii 

The Holy Qur’an has referred to Prophet Moses (r^* 1 V*) in 
various places in appreciative terms and made mention of Allah’s love 
for him also as the following verse indicates : 



And I endued thee (O Moses) with 
love from Me that thou mtghtest be trained 
according to My Will. (Qur'an, 20:39.1 




St*' 




Anyhow when I ponder over the previous verse (3:31) I cannot but 
feel ecstasy and special pleasure. Allah, the Most Exalted, addressing 
the Believers, says that if they claim to love Allah they must first follow 
His Prophet, and if they follow the Prophet, A1 ah will love them and 
forgive their sins. Thus Believers will become objects of love for Allah 
and Prophet. 

In short, love for Allah and love for His Messenger (,J-o *1 J*>) 

are interwoven, and one cannot be separated from the other. In order 
to emphasise this point the Prophet (pluj has mentioned Allah 

and Prophet together by using one pronoun of dual form. The pronoun 
in u j ->” ‘'see above” signifies that disobedience either to Allah or 

Prophet ((*M ^ *>' J^) constitutes enough ground for rendering one, 
an infidel or sinful. The Qur’an says : 


Obey Allah, and obey the Messenger 
and those of you who are in authority. 

(Qur’an, 4;59) 



The word i.e. “obey” has been used for Allah and again 

for His Messenger, but not for “r* 5 ^ ^ i e, “those who are in 

authority”. The reason is that obedience to the people of authority is 
not a permanent affair as is obedience to Allah and His Messenger 
-ok* -w 1 J*). If a person obeys Allah and disobeys the Prophet, he 
will not be a Believer. Hence the Messenger of Allah took exception to 
the aforesaid preachers’ combination of Allah and Prophet under one 
pronoun, and directed him to mention the two separately and use one 
'‘conjunction” between the two. 

Tahawl writes in his book " Mushkil al-Athar ” that the Holy 
Prophet’s objection to the preacher’s phrase is that the latter 

did not stop when he used previously the phrase “-»■-) i e., “he is in 
the straight-path”. He combined both together, and thereby the whole 
expression became meaningless. Nay, it amounted to infidelity, pure and 
simple. The interpretation of Tahawl seems to be reasonable, but there 
is no proof that the Khatib (preacher) did not stop actually between the 
two parts of the sentence. Again, Ibn Abil Dunya says in course of his 
narration of the Hadlih that the Holy Prophet (pUj -ii J*>) took 
exception to Khatib*s expression and addressed him, “Say, and whoever 
disobeys Allah and His Messenger is misguided”. The way in which the 
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Holy Prophet (fA~j Ji! J-*) corrected the Khalit's expression and used 
the two parts of it separately indicates that the cause of the Prophet’s 
objection to the Khatib’s sentence was his combination of the two under 
one pronoun and Allah knows the best. 

Refinement of expression 

In my opinion the above-mentioned point may be explained in 
another way, which is based on Imam GhazalT’s statement, i.e.,the Holy 
Prophet (pi-j J*) taught his followers to use a polished language 

in course of their conversations with one another, in addition to teaching 
them principles of Islam. On one occasion the Prophet (|J~j £1 J*>) 

said : 


Do not call grapes “Karanf \ because 
Karam (meaning generosity) is a quality of 
a Muslim* 




Similarly, the Holy Prophet (^-.j *ul J*>) forbade the people to 
call evening meat as ’Atmah because it was used by Bedouin Arabs. 
A certain person once told the Apostle (,«*»» ^ J~*) “If Allah wishes 

and you wish”, he got angry and said “Have you made me partner of 
Allah? Say only “If Allah wishes”. Other examples may be cited here : 
The Holy Qur'an says : 

Say not (unto the Prophet): “Listen - _ 

to us‘* but say “Look upon us/^ ^ ^ ^ rr£fl5) jiy> 


The Muslims formerly used the word *'Ra‘ina” to call the Holy 
Prophet’s attention, but the Jews changed it into insult by pronouncing 
it as Ra^eena (meaning our shepherd). Though the Prophet’s Compa¬ 
nions were his reliable and sincere followers. Allah directed them to use 
a better expression in order to avoid misunderstanding. The Muslims 
were taught etiquette and manners by Allah and His Messenger in every 
day’s business including conversation. In this way full justice was done 
to all persons taking part in conversation. Hudhayfah bin al-Yaman has 
narrated the following Hadith : 


The Prophet (sailallaho 'alaihi wa 
sal lam) said : 

None of us should say "If Allah 
wishes and you wish. He may say, “If 
Allah wishes and afterward you wish”. 



In this way even the remotest possibility of polytheism or partner¬ 
ship in Godhead is removed from the Muslims’ minds once and for all. 


The second thing, necessary for appreciating 
and enjoying the sweetness of Belief is that if a man loves 
anyone he loves him only for the sake of Allah. The chief object of 
love is the Divine Being, and after Him His Messenger, and, as a result, 
all those persons who love Allah and His Prophet (^j ■* e u 
become objects of love and affection for all Muslims. To call sexual or 
ignoble passions as love is really a misnomer. Such kinds of evil desires 
are only a means of mutual jealousy and corruption. When no sexual or 
ignoble passions are involevd, it is love, pure and simple. 


The third thing essential for appreciating dfl55a 1 ® 

the sweetness of Belief is that one must hate to become an infidel again 
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just as one hates to be thrown into fire. The word'Aud' means 10 go 
back. As many early Muslims were formerly infidels and polytheists, the 
word was purposely used. At present this word means simply to become, 
because an overwhelming majority of Muslims are heriditary Muslims. 
The expression (i.e. you come back to our religion) is used 

in the Holy Qur’an about Prophets of Allah, though they were free from 
infidelity and polytheism from their infancy. 


CHAPTER X 

THE SIGN OF BELIEF IS LOVE OF 
THE ANSAR 

16. We have been told by Abul Walid who 
said that he was informed by Shu’bah who 
said: 'Abdullah bin Abduii&h bin Jabrlold 
us that he heard Anas bin Malik say : 

>f- The Holy Prophet (sallattaho 
'alihi u'fl sat him) said : “The sign of Faith is 
one's love for the Ansar (helpers) and the 
sign of hypocrisy is one’s hatred for the 
Ansar,” 


&>• .|6 


Imam Bukhari first mentioned love in general terms—love which 
any person can have for the Almighty. Now love for Ansar is descri¬ 
bed, According to the aforesaid Hadith. the sign of Faith is love for 
the Ansar, who first embraced Islam in groups and then invited the 
Messenger of Allah and his followers to Madlnah and when they migra¬ 
ted to that place, they (Ansar) sacrificed everything for Islam and pro¬ 
vided all kinds of facilities for the Prophet ^ -w 1 J*) and his 
followers. Further, the Messenger of Allah says that if a person dislikes 
or hates the Ansar, he is certainly a hypocrite It must be noted here 
that love for Ansar as helpers of the Faith is a sign of Faith. Similarly 
malice for Ansar as helpers of the Faith is a sign of hypocrisy. 

Disputes among Companions about fighting against infidels 

Disputes among the Prophet’s Companions were based on diffe¬ 
rence of opinions and views only. The Ansar usually supported Allah’s 
Messenger (.pt-j ^ J-Q and the members of the Prophet’s family 
generally sided with Hadrat ‘All (^j). _ Now the question is : Why 
did Hadrat Mu’awiya’h, 0 j ;), Hadrat ’Ayishah (i~* <5! ^j)and seve¬ 
ral prominent Companions fight with Hadrat ‘All ( j — ^j) ? The 

answer is that this fighting was due to difference of opinion or error of 
judgement. Otherwise they had held one another in esteem and affec¬ 
tion. They had no personal grudge or malice for one another. They 
fought in the way as two brothers fight, or quarrelled in the way as father 
and son some time do. This does not indicate that the Companions had 
hostility towards one another. 

Allah the most Exalted says : 

“And We remove whatever rancour * * p ,■ 

may be in their hearts” iQur’an 7:43) { J 

Before the Companions’ entry in the Paradise Allah will be pleased 
to remove whatever rancour might be in their hearts. Hadrat ‘All 
(■e^ said that according to the above verse of the Qur’in all dis¬ 

putes between him and Hadrat Talhab and Hadrat Zubayr (1*-$^ 
were removed in this world and they would be reclining on couches 
face to face in the Hereafter. Similarly all those Ahadlth, which say 
that love for Hadrat ‘All and members of the Prophet’s family is a sign 
of Faith and malice for them is an indication of hypocrisy, signify that 
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luve or hatred for their personality as such is intended, whereas disputes 
between Hadrat. ‘Ail and Hadrat Mu'awiyah were the results of difference 
of opinion only. They had no personal grudge against each other. It is 
recorded in history that during the war between Hadrat ‘Alt and Hadrat 
Mu'awiyah the Roman emperor wrote a letter to* the latter saying, “1 
am informed that ‘Alt is oppressing you. If you desire, 1 may send 
troops to help you”. Hadrat Mu'awiyah retorted in fury, saying, ‘You 
Christian-dog!” you now contemplate to invade Madlnah, destroy our 
religion and oppress the Muslims. Bear in mind that if you take any 
step against the Muslims or attack Madlnah, the first soldier who will 
fight for Hadrat ‘All will be Mu’awiyah”. This fact proves beyond 
doubt that there was political difference only between the two, and in 
respect of religion they held the same view and respected each other. 

If we study the Qur'an and Hadith minutely we come to the 
conclusion that Hadith is really an explanation or commentary of what 
is said in the Qur’an. Maulana Syed Anwar Shah says that the source 
of the aforesaid Hadith is the following verse of the Qur’an : 


“Those who entered the city and the 
Faith before them love those who flee unto 
them for refuge” {Qur'an 59:9) 




This verse refers to Madinah as home. Its inhabitants (Ansar) 
who had embraced Islam already received the Muslims of Makkah 
(Muhajirs) cordially and extended wholehearted hospitality to them in the 
name of Allah and’His Messenger ( r Wj -Li J*). In the verse of the 
Qu r’an Faith has been compared to a house because a house affords 
protection to its occupants from trouble and Faith protects us against 
infidelity and sin. The Ans r of Madinah were the most staunch sup¬ 
porters of Islam and hence love for them is a sign of Faith and hostility 
towards them is a sign of hypocrisy. 


CHAPTER XI 

(7, We have been told by Abtl al-Yaman 
who said that Shirayb told him via Zuhri : 
Abu (dris ‘A'klhullah bin ‘Abdullah said 
that ‘Ubadah bin Samit, who had participa¬ 
ted in the Battle of Badr t and who was one 
of the guards (Naqib) on the nights of 
‘Aqabah, narrated: 

^ The Holy Prophet ( aftaffdfw 'alaihi 
\va sal lam) said to a group of Companions 
who surrounded him* ‘’Take art oath of 
allegiance to me that you will ascribe noth¬ 
ing a partner unto Alf&h and neither steal 
nor commit adultery nor kill your children 
nor produce any lie that you have desvised 
between your hands and feet nor disobey 
in what is right Whoever of you fulfils 
these conditions will be rewarded by Allah, 
and whoever commits a sin and is afflicted 
in this world will have it as an expiation 
(KafFarah) for his sin. Whoever does an 
evil deed and Allah conceals it then it is for 
Allah to forgive him if He so desires or 
punishes him if He so wills,” (The narrator 
of Hadith says) : We then took an oath of 
allegiance to the Holy Prophet (salldtlaho 
*alaihi wa sal lam) accordingly- 
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Sometimes Imam Bukhari names Bab (chapter) but does not 
mention the subject matter thereof. Sometimes he relates the subject 
matter but does not narrate any Hadith. This is the first occasion when 
Bukhari has named chapter without subject matter. Some commentators 
of Hadith say that in such cases Bukhari means to say that the new 
chapter does not contain any new problem, it only completes what was 
related on the previous chapter. The great scholar, Shaykh al-Hind 
supports this view and adds that sometimes Imam Bukhari intentionally 
omits to mention the subject matter of a chapter in order to test the 
intelligence of readers. It may be noted that in some editions of Sahih 
Bukhari even the Bab (chapter) is not written. Some scholars of Hadith 
are of the opinion that Bukhari intended to mention the subject matter 
under every chapter, but his death stood in the way. Some commenta¬ 
tors say that the ascriber who copied Sahih Bukhari omitted to mention 
the same. But this view is not appealing, as the whole book was com¬ 
pleted and its several copies of the same were prepared during the 
Imam's life-time. It is also said that Imam Bukhari generally wrote 
Ahddith on one side of paper and noted subject matters on the other. 
In some cases, however, he omitted to mention the subject matter due 
to oversight. This sort of explanation is not worthy of consideration. 

If this chapter is really a continuation or completion of the 
previous chapter, then it may be said that in the previous chapter it was 
related that love for Ansar is a sign of Faith and in this chapter the 
reason for naming the Ansar as such is mentioned in some detail. 

The title of Badri (i. e. one who participated in the first Islamic 
war of Badr) proves that the people of Madlnah staked life, money and 
everything in the service of Allah and His Prophet (^j a_u ^ and 
the word Naqib (a guard) also indicates that the Bay‘at of the people of 
Madlnah in ‘Aqabah (valley) at Makkah was an oath of allegiance which 
they took to the Holy Prophet Jji J*>) and which they observed 

heart and soul as long as they lived. Furthermore, the word Ansar, 
plural of Nasir, means helpers. As the inhabitants of Madlnah extended 
all kinds of assistance and support to the Prophet of Islam and the 
Muslims who migrated to Madlnah. they were given the title of Ansar 
by Allah and His Messenger ■s u ^ J-»). 

The above-quoted Hadith is preceded by refutation of the views of 
the Murjites (a sect of early Muslims who held that man is absolutely 
helpless and cannot act freely and who also maintained that sins and 
crimes cannot affect Faith). Now this Hadith refutes the principles of 
the Mutazilites (who believed that man lias got freedom of will and can 
act in the way he likes) and of Khawarijites (who did not believe in 
Ahddith. In this way the extreme views regarding man’s freedom of will 
are eliminated and a moderate view of the people of “Sunnat wal Jama‘at 
is endorsed. Man’s actions are not parts of Faith in the sense that the 
absence of the former means negation of the latter. The expressions in 
the aforesaid Hadith “It will be Kaffdrah (expiation) for him” and “He 
will forgive him if He so desires” clearly prove this view, because 
Kaffdrah (expiation) and forgiveness are not meant for those who cease 
to be Believers. Al-Nuqaba is plural of Naqib literally means one who 
guards. During the time when the Holy Prophet a-U J^) lived at 
Makkah, some people of Madlnah met him and embraced Islam. They 
took an oath of allegiance to him at night privately in "Aqabah to avoid 
resentment and oppression of the Quraysh who were disbelievers. This 
happened in the early period of Islam and the Holy Prophet (^j aJu. 
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had not yet migrated to Madinah. ‘Isabah, meaning a group, is generally 
used for 10 to 40 persons. This indicates that the people of Madinah who 
took an oath of allegiance to the Prophet Ut jji j*) at Makkah were 
small in number as compared to the number of those present on the 
occasion of Hudaybiyah on the fall of Makkah. 

The meaning of Bay‘at 

The religious meaning of (Bay‘at) is to swear allegiance to 

the Head of Islamic religion and carry out all his commands issued in 
the name of religion. As the object of Bay‘at is achieved through the 
Prophet or his Deputy, the Qur’an says : 

Lo! those who swear allegiance ureo 
thee (Muhammad), swear allegiance only 
unto Allah. The Hand of Allah is above 
their hands. (Qur’an 48:10) 

Swearing allegiance to the Holy Prophet {^j is really 

swearing allegiance to Allah Himself, because the former acts on behalf 
of the latter. As mentioned in Ahadith, the Muslims took an oath of 
allegiance to the Apostle on several occasions and gave him an undertaking 
that they would participate in Jihad (Holy war) wholeheartedly, they 
would observe the five principles of Islam sincerely, give up all evil 
deeds, migrate to Madinah when ordered and so on. On the occasion 
of the “Treaty of Hudaybiyah” the Believers had to give a solemn assu¬ 
rance that in no case would they run away from the battlefield. From 
the Ansar of Madinah the Prophet obtained a vow that they would 
always speak the truth without fear or favour. In Sahih Bukhari it is 
mentioned that the Messenger of Allah ([4-j took an oath 

of allegiance from Hadrat Jarir to the effect that he would remain a true 
well-wisher of every Muslim. 

The Bay'at at the hands of sufls may also be regarded as a true copy 
of the above-mentioned Bay‘at if they honestly follow in the footsteps 
of the Holy Prophet (J-j -eu 4ii and have similar objects in view. 
If Masha’ikh are Deputies of Allah and His Prophet (U-j ^ 4>i in 
the true sense of the term, Bay’at with them will be justified according 
to the religion of Islam, otherwise certainly not. It is neither advisable 
Qor desirable to become a Murid (follower) of a so-called sufi who runs 
after money or fame only and seldom cares for the teachings of Islam. 
The history of early sufis and walls proves beyond doubt that they tried 
their best to keep intact the purity and dignity of Islam and protect it 
against all kinds of greed and inducements. 

The narrator of the event of Bay‘at (stated above) is Hadrat 
‘Ubadah bin Samil who is distinguished on two accounts, viz (i) He took 
part in the battle of Badr and for the people of Badr Allah has announ¬ 
ced forgiveness; and (ii) he was one of Naqibs (guards), of Madinah 
who met the Holy Prophet (fJ-o ^ -S' J-») in ‘Aqabah at Makkah and 
took an oath of allegiance to him. ■ *,. V\ ^ 

‘Ubadah bin Samit says that the Holy Prophet - ^ 

(i*h*j Jj) accepted the allegiance of the people of Madinah, who 

met him at Makkah on the following terras: (i) They will not make any¬ 
thing partner of Allah, either in His Essence or His attributes, (ii) They 
will neither steal nor commit adultery (iii). They will not kill 
their children, It may be noted here that in pre-Islamic Arabia 
some people used to kill their children either on account of extreme 
poverty or, in case of female children, they regarded it below their 
dignity to marry their daughters or they feared a fall to poverty. The 
Holy Quran says : 
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And that ye slay not your children 
because of penury. We provide for you and 
for them, (Qur*an 6:152) 

And slay not your children, fearing a 
fall to poverty- We shall provide for them 
and for you (Qur‘&n 17:31) 






r. ^ p * 



A significant point in the ay at about slaying children 

There is some fine point of difference in the two verses, though 
both convey the similar idea, namely, in the first verse the word ' 

(fear) is not used and (penury) only is used and the pronoun of 

the second person ) precedes the pronoun of the third person ‘V”. 
But in the second verse the word (fear) is mentioned and the 

order of the two said pronouns is changed. The reason for this diffe¬ 
rence is that the first verse refers to the first named cause of slaying 
children, and the second verse relates to the last causeof killing children. 
Again, the first verse indicates that in cases of existing poverty the 
people thought first about their own needs and afterwards "about those 
of their children, whereas the second verse refers to the apprehended 
poverty, hence the people considered more about the requirements of 
their children than their own. By assuring full provision to the people 
and their children, Allah, the Exalted, has eliminated the inhuman prac¬ 
tice of the slaying of children. 

A significant point in the Qur’an about Ramadan 

The following verses of the Holy Qur'an about fasting in Ramadan 
convey the same meaning, but some fine difference ; 


Fasting is prescribed for you, even as 
it was prescribed for those before you, that 
ye may ward off (evil) ; (Fast) a certain 
number of days; and (for) him who is sick 
among you, or on a journey, (the same 
number of other days.) (Qur'an 2;183-184) 



ns 




And whosoever of you is present, let 
him fast the month, and whosoever of you, 
is sick or on a journey, (let him fast the 
same) number of other days. (Qur’an 2:185) 

In the first verse the word (i.e. of you) is used, but not in 

the second verse. The reason is that ransom *«” in case of illness or 
journey was permitted for the Muslims only, and not for other peoples. 
Hence the meaning of the first verse is that though fasting was prescribed 
for other peoples also, the concession of ransom was allowed for the 
Muslims only. Afterwards there was no need of using (of you) 

m the second verse. ^\^^? \~ y * 

‘‘And you will produce no lie 

which you have devised between your hands and your feet.” The idea 
is that the Believers must not manufacture lies or distort facts in any 
way. Here the hands and feet refer to human brain which fabricates 
lies sometimes in order to entangle innocent persons. Some scholars 
say that this expression relates to a woman who, after begetting children 
through adultery, ascribes them to her husband. . * * >y. ^ 

“And you do not disobey in what is right,” 

In this verse a general instruction is given to the Muslims that they 
must always follow the Prophet (f4~j ^ •«' Jw) in all cases without any 
hesitation, 
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Every sensible thing the excellence of which is accepted by reason 
and nature and which is recognised by religion is called “Ma‘ruf” 

i.e. (what is right). The condition o'f “Ma'ruf” is mentioned in that 
allegiance which the Holy Prophet aU & J*) look from women viz 
J V’ (and they will not disobey you in what is right.) 

Now the question is why the word ‘Vjj*-’’ (i.e., what is right) is 
mentioned here when the fact is that all the instructions of the Prophet 
are right definitely and positively. 

The answer is that the Holy Prophet u* j*) was innocent 
and never said or did any thing which was not right, but his Caliphs or 
deputies were (or are) not innocent. It was (and is) possible for them 
to make mistakes. This condition of “Ma'rnf” here is similar to what 
is said by Allah to His Prophet (4 -j ai j^), j n the following verse 
of the Qur an : 


If thou usenbe s partner to All&h ^ ^ ^ 

thy work will Fail." (Qur’&n 39:65) •* T -- (jA) 

The condition aims at emphasizing the matter. For this reason 
the Holy Prophet (y-3 ^ ^ J*») said, “One must not obey in what is 
sin near the Creator.” . 

i.e., “Whosoever fulfils the terras of allegiance 
will be rewarded by Allah, i.e. it is an assurance of Allah that He would 
confer favours on those Believers who faithfully observe the terms of 
Allegiance^ ^ ^ ^ 

wrong deed and is punished in this world, this will be an expiation 
(Kaffarah) for him." 

The question to be considered in this connection is whether a guilty 
person, after being duly punished according to Muslim law and after 
making heartfelt Taubah (repentance) for his sins will be totally free 
from the effects of his misdeeds or not. The scholars of the Hanafl 
and Shaffi schools agree that as a result of punishment, in this world to 
be followed by sincere Taubah, a sinful person will be free from the con¬ 
sequences of his past misdeeds. There is difference of opinion in case 
of punishments which are not followed by Taubah. Imam Abu Hanifah 
holds that punishments are only corrective and preventive and not 
substitutes for Taubah. Without Taubah a sinful person cannot get 
salvation in the Hereafter. 


Taubah (repentance) is essential for avoiding punishment in the 
Hereafter. The Shafi‘1 scholars maintain that when a guilty person has 
been duly punished in the world for his crimes, he will be safe from 
penance in the next world, whether he makes repentance or not. Imam 
Bukhari endorses this view; and in support of it he refers to the expres¬ 
sion (It will be an expiation from him) in the above-quoted Hadith. The 
Imam also cites the following verse of the Qur'an: 

(And whoso hath not the wherewithal musO 
fast two consecutive months. A penance 
from All&li. (Qur'an, 4:92) 

It clearly states that after punishment in this world the guilty 
person will be secured from penance in the Hereafter. The ShafiTs also 
refer to the following Hadith\ *v u i-u ji ^ ELiijaii o* 

“Whoever does an evil deed and Allah conceals it, then Allah may 
forgive him if He so desires or punishes him if He so wills.” 
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]n other words, if Allah conceals any man's sin here, it is for Him 
to punish him in the Hereafter or forgive him. Hence it is more likely 
that a person after having been properly punished here will be free from 
penance in the Hereafter, 


Hakim has narrated the following Hadith from Hadrat Abu 
Hurayrah in his book al-Mustadrak through a reliable chain of transmission: 


I do not know whether Hudud (pres¬ 
cribed punishments) may be expiation or 
not. 




Contradiction in A hadith 


Hafiz Ibn Hajar has tried to remove contradiction between this 
Hadith and_ the Hadith mentioned in the beginning of this chapter by 
saying: Abu Hurayrah’s Hadith relates to the time when the Holy 
Prophet (fjL-j <ai J*) himself did not know whether Hudud (prescribed 
punishments) were expiation Kaffarah or not. When he was endowed 
with knowledge on the subject he said that Hudud are expiation. 
‘Allamah ‘Aynl has rejected the view of Hafiz Ibn Hajar by saying that 
the Hadith in the beginning of the chapter describes the event of Bay‘at 
of 'Aqabah which took place before Hijrat, whereas Abu Hurayrah 
accepted Islam and came to Madlnah in 7 A.H. It may be said that Abu 
Hurayrah did not hear this Hadith direct from the Holy Prophet 
^ but through some other narrator. But this is not correct 
because Abu Hurayrah has clearly stated that he heard the Hadith direct 
from the Messenger of Allah (<4-0 *4* -i 1 J-). 

Hafiz Ibn Hajar also says that the Bay'at of ‘Aqabah is not referred 
to, in the Hadith in question. It refers to that Bay'at which was taken by 
the Holy Prophet (j4-j * 4 * 41 soon after the conquest of Makkati. 
Thus Abu Hurayrah’s Hadith is dated later than the other Hadith, and 
hence the contradiction between two Ahddith is removed. It may be 
noted that Hadrat ‘Ubadah bin Samit is mentioned here as a Badri (one 
who took part in the battle of Badr) by way of his eminence and 
importance among the Companions of the Prophet ([4 -j *4* 4ii 

Though the word of 1 Isabah generally means a group of persons 
not exceeding forty, sometimes, it indicates hundreds of people also. 
The Messenger of Allah (,4-* J*>) described 313 participants of 

the battle of Badr as ‘Isabah. Again, if Bay'at in the Hadith refers to the 
Bay'at taken soon after the conquest of Makkah, it would mean that 
the Holy Prophet (fJUa *4^ <51 J~=) took oath of allegiance from the people 
of Makkah in several batches one after another. 


Hafiz Ibn Hajar has sought to prove his case (viz. the said Bay'at 
took place after conquest of Makkah by saying that the terms of Bay'at 
have been taken from the following verse of the Qur’an : 


O Prophet! if believing women come 
unto thee, taking oath of allegiance unto 
thee that they will ascribe nothing as partner 
unto Allah, and will neither steal nor com¬ 
mit adultery, nor kill their children, nor 
produce any lie that they have devised 
between their hands and feet, nor disobey 
thee in what is right, then accept their 
allegiance and ask Allah to forgive them. 
Lo! Allah is Forgiving, Merciful. 

(Qur'an* 60 : 12 ) 
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Ii is admitted on all hands that the surah of al-Mumtahinah was 
revealed after the Treaty of Hudayblyah which took place after Bay‘at 
of‘Aqabah. Some scholars, however, say that similarly the expression 
does not necessarily indicate that Ihe Hadith has been taken from the 
above-quoted, verse of the Qur’an. It may be possible that the Holy 
Prophet (fft-j Jii J*») said something on an occasion and the Qur’anic 
verse, was later revealed to endorse it. Not only the Holy Prophet 
(,*U» -SI J-), some of his Companions, such as, Hadrat ‘Umar, said 
something and the Holy Qur'an confirmed it later on.’ 

In short, Hafir. Ibn Hajar and ‘Allamah ‘Aynl differ regarding the 
date of Bay*at mentioned in the beginning of the chapter. QastalanI, on 
the authority of the well-known book of Hadith, NasaT”, says that this 
Bay*at is Bay‘at of‘Aqabah. Furthermore, ‘Ailamah ‘Aynl says that all 
kinds of calamities, earthly and heavenly, are included in the expression 
“punished in this world”. 

Hudud (prescribed punishments for crimes) are also some kinds of 
calamities. Several Ahadith indicate that diseases and misfortunes lead 
to mitigation of the effects of sins. Even if a thorn pricks a Believer, 
some of his sins are written off. But none can say with certainty what 
kind of sins will be alleviated and what not. ‘Allamah ‘Aynl in support 
of his theory says that Hudud were not prescribed by the time of Bay'at 
of‘Aqabah. Ibn Sirin ’also says that Hudud were not fixed by the time 
the incident of Ban! ‘Uraynah took place. According to ‘Aynl Hudud 
were prescribed for two crimes only among several crimes mentioned in 
the Hadith under discussion. 

Are Hudud Kaffdrah or not? 

According to the established view of Hanafi scholars Hudud 
{prescribed punishments) are a kind of menace and lesson but not 
Kuffarah (atonement). This opinion of Imam Abu Hanifah is mentioned 
in Durri Mukhtar and other books of jurisprudence. Though it is not 
certain whether the three well-known founders of Hanafi school agree 
to this point or not. 

A Munazarah (disputation) took place between the well-known Hanafi 
scholar Shaykh Abut Hasan Taliqaol and the famous ShafiT scholar 
Abu Tayyib Tabari on the point “If Kaffdrah for breaking an oath is 
given before an oath is actually broken, the same will be accepted or 
not. In course of discussion, the Shaykh said that Kaffdrah i s intended to 
cover sins, and it is so named because it literally means to conceal or 
hide. In support of his view he has narrated the following Hadith. 

And for this reason the Prophet \ \" 

(sallallaho l alaihi wa satlam) said; Hudud 

are Kaffarah for those who commit sins. 'f'l * ft fl ’ p 

They are named Kaffa rah because they are 
an atonement for sins and cover them. 

(Tabaqdiul Shafi'l\ah vol. Ill p. 138) 

In short, Shaykh Abul Hasan TaliqanI’s Hadith may be based on 
the Hadith narrated by ‘Ubadah bin Samit, and this matter has been 
thoroughly discussed above. 

Hanafis’ first argument 

Hanafis maintain that Hudud (prescribed punishments) are a kind 
of threat and lesson, as the following verse of the Qur’an indicates : 

As for the thief, both male and 
female, cut off their hands. It is the reward 
of their own deeds, and exemplary punish¬ 
ment from Allah. Allah is Mighty, Wise. 

(Qur’an 5:38) 


sprier* 
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The words (meaning reward) and " (meaning exemplary 

punishment) are reasons for cutting hands of a thief. According to Arabic 
Grammar these words are either two objects Jseparately or the 
two are merged in one. Anyhow, the Qur anic verse means a thief’s 
hands are cut off as a punishment of his theft. It may be noted that 
this is punishment for theft, and not compensation for the things stolen 
away. This punishment is preventive and corrective, and is u warning 
to the people against committing theft in future, 

Imam Raghib says that the fetter of the cattle and strap of iron are 
called “Nakal”, because they prevent the cattle from escape. The ob¬ 
ject of the Qur’anic verse is to stop iheft once for all. 

Modern Critics of Islamic Hudud 

The people of Western culture and modern views generally criticise 
Islamic Hudud on the ground that the punishments are uncivilised. 
Such critics ought to realise that theft is a cruel and barbarous act, and 
Tor suppressing it some sort of harsh punishment is essential. Abul ‘Ula 
al-Mamrri (an atheist poet) says: 






Why the hand priced al 500 dinars (gold coins) 
could be cut off for quarter of a dinar. 



This is a Government order. We cannot but remain 
silent, and we seek shelter of our Lord against fire. 


Shaykh 'IlmuddTn al Sakhawi replies : 


<jifeTCKctftt .ssfejas CKSjfSttSW &&31U 


The Importance of Aminat (Trust) raised the price of the hand, but the 
disgrace of treachery brought it down. Understand the wisdom of Allah. 

A certain poet has said : 




tts&at&sfcg IL 


When the hand was oppressed, its price was high. When 
it oppressed (by means of treachery) it was disgraced near Allah. 

•Allamah Shamsuddln Kurdi is reported to have said : 




The price of the hand was 500 dinars, and when it 
oppressed, its price became less than a dinar. 

Several others have also replied to treacherous Abul ‘U!a al-Ma‘arri 
in the same rhyme and metre. It has been beautifully expressed in 
prose as follows : 


When the hand was a trustee it wa s 
precious and when it committed treachery i! 
was disgraced. 

Allah is ‘Aziz i.e., He is Mighty and Powerful enough to protect 
Hjs Creatures against all troubles. Allah is also Wise and" acts in the 
interest of justice and prudence. The above-quoted verse is followed by: 

"But whoso repenleth after his wrongdoing 
and amendeth. lo ! Allah will relent toward 
him* Lo ! Allah is Forgiving, MercifuF\ 

(Quran 5:39) 
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According to Muslim law if a guilty person sincerely repents and 
tries his best to abstain from wrong doing in future it is'expected that 
Allah will forgive him in the Hereafter. In other words, Hudiid 
(punishments) are corrective and preventive, but they are not a guarantee 
that Allah will surely relent guilty persons, The expression “Whoso¬ 
ever repenteth” indicates in clear terms that Taubah (repentance) 
is essential foi forgiveness in the Hereafter. 


Hanafis* second argument 

The Holy Qur’an says : 

The only reward of liiosc who make 
war upon Allah and His Messenger and 
Strive after corruption in the land will be 
that they will be killed or crucified, or have 
their hands and feet on alternate sides cut 
off. or will be expelled out of the land. 

(Qur'an 5'33) 


fetwssfs Mo&'HZsZ;; 


Sonic commentators of the Qur'an say that this verse refers to 
Murtaddin (i.e,, people who change their religion of Islam for another) 
whereas majority of them is of the opinion that the verse is intended 
for robbers and mischief makers. According to reliable Ahadith this 
verse was revealed in connection with the inhuman atrocities of Banfi 
‘Uraynah against the Muslims of Madinah. A few members of that tribe 
visited Madinah and accepted Ish. m. As some of them were suffering 
from the disease of Istisqa (Ascites), the Holy Prophet (|*Lj ^ J**) 

advised them to stay in the pasture of the camels of Baytul Mai (public 
treasury) in order to recoup their health. When they recovered, they 
killed those who were incharge of camels and took away some camels 
also. Later, they were apprehended and brought to Madinah. These 
people might be of four categories, viz, (i) some of them might have 
committed murder, but did not rob any thing, (ii) some of them might 
have murdered as well as have taken away some property, (iii) Some of 
them might have plundered things but did not slay any person; and (iv) 
others could neither kill any man nor take away any thing. Punish¬ 
ments are prescribed in the Qur’an according to their respective 
crimes, i.e. culprits of the first category must be killed only; those of 
the second, must be crucified and killed, and the remaining punishments 
are intended for the third and fourth groups of culprits. After the des¬ 
cription of punishments Allah says : 

Such will he [heir degradation in th e LAI • iV \\ i \ ?C ,%\\L 

world, and, in the Hereafter theirs will be an ** ^ 

awful doom. (Qur’an 5:33} 




The last sentence in the Qur’anic verse definitely proves that 
Taubah (repentance) is indispensably necessary. Thus the view of the 
Hanafls in this respect is nearer to the truth than that of the ShafiTs. 
Anyhow. Hafiz Ibn Hajar’s arguments, as discussed before, arc apparently 
against the view of the Hanafls, but do not prove the stand of the 
ShafiTs in this respect with certainty. 

There is a Hadtth in Sahlh Muslim (VoI. II page 64) that a certain 
woman of Banu Makhz.fim committed theft, and members of her family 
sent Hadrat Usamah to recommend her case before the Holy Prophet 
(fO—j -Iu’jLI Jy*). The Apostle was rather displeased and said to 
Usamah: 
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Do you recommend against the Hudud t . , o* a <. „ 

(prescribed) punishments, 

One of her hands was cut olf. Afterward Hadrat ‘A’ishah (mother 
of the Faithful) is reported to have said that the* woman made Taubah 
(repentance) sincerely. The fact that punishment and penitence have 
been mentioned in the Qur'an separately signifies that Taubah is neces¬ 
sary even after the enforcement of Huditd (punishinets). It is also 
mentioned in Tahawl that a certain person confessed his theft before the 
Hoiy Prophet (VUj aJ-* ^ J~») who enforced the prescribed permission 
for him and directed him to make Taubah before Allah. The Apostle 
was himsef pleased to recommend his case to Allah “O my Lord ! Be 
gracious enough to accept his penitence”. The Holy Prophet’s direction 
to the guilty man to make Taubah even after punishment leaves no 
room for doubt that Taubah is indispensable for forgiveness in the 
Hereafter. Similarly, Ma‘iz Aslant! who confessed his adultery before 
the Holy Prophet (f*U» AsU insisted on the enforcement of 

the prescribed punishments. When it was done, the Holy Prophei 
(,*U> aM Jii J-s) warned the people against speaking ill of him” and told 
them “Pray for His forgiveness.” This fact also proves that Taubah 
is always necessary for salvation in the next world. 

Some critics say that if natural calamities are helpful in alleviating 
our sins, as stated in several Ahadlth, punishments, awarded according 
to Islam, will all the more do the same. Shaykh ul-Hind Maulana 
Mahmtidul Hasan says in reply that natural calamities and religious 
punishments are not similar in nature. In the former case a sinful person 
does not know the nature of his sins whereas in the latter case he knows it. 
The statement of Shaykh ul-Hind on Hudud 

The sum and substance of Shaykh ul-Hind’s statement is that 
according to the Shaft*is Hudud (punishments) are atonement ( Kaffarah ) 
and purify sinful persons and they are also menace by the way. But 
according to Hanafis, Hudud are threats and a moral lesson in the first 
instance, and by the way they (Hudud) may become a means 
of expiation and purification also. In this way the apparent contradic¬ 
tion in the Ahadlth noted above is removed. It goes without saying 
that severe punishments like whipping and stoning to death are likely to 
alleviate and purify guilty persons in the long run. 


CHAPTER XII 

IT IS RELIGIOUS TO RUN AWAY 
FROM MISCHIEF. 

18 We have been laid by k Abdullah 
bin M&slamah via Malik via 'Abdul Rabm&n 
bin 'Abdullah bin ‘Abdul Rahman bin Abij 
Sa‘sa r ah via his father (/Abdullah) who 
heard Abi Said al-Khudri say: 

^ The Holy Prophet (sallalldho 'ulaihi 
wa sal lam) said: ‘A time will come when 
the best property of a Muslim will be his 
sheep which he will carry to the top of the 
mountain and places of rainfall (in the 
valleys) in order to escape with his religion 
from perfidy and tumult/" 


* ^< *< *<}**+•**+* 


tf*'aAKSvaBaB!gf4{ia\ 




The theme of the chapter 

Hitherto those matters relating to Faith were described which 
are positive in nature, and now negative matters regarding Faith are 
mentioned. 
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Cj” j*i" The letter here may signify cause, i.e., ’‘a 

Muslim will run away from home for protecting his religion.” : and it 
may also indicate purpose and object, i.e. a Muslim will go from place 
to place in order to protect his religion. In my opinion the letter “4” 
means with, i. e. a Muslim will run away along with his Faith, just as 
the expression /” means that it (the stone) fled away with the 

clothes of (Prophet Moses, peace be on him). 1 

imam Bukhari refutes here the views of the Murjites who believe 
that no sin or crime affects Faith. When mischiefs and corruptions can 
harm Faith to such an extent that it is religious duty to run away from 
them in order to protect Faith, sins and crimes can all the more affect 
the same. There is a Hadtth in AbH Da’ud and Tirmidhi to the effect 
that before the advent of the Day of Resurrection corruptions and 
mischiefs will cover the world as dark nights do, and the people remain¬ 
ing seated in one place will be better than those who run from place to 
place and those who will walk slowly will be in advantage, in preference 
to those who walk fast. Further, at that time a man who is a Believer, 
in the morning may not remain so in the evening and vice versa. There 
is another Hadtth in Abu Da’ud and Tirmidhi that at that time it will 
be extremely difficult for a man to remain patient and steadfast and that 
the person who will act on the teachings of Islam at that time will get 
reward equal to the reward due to fifty persons for the same work. 

What is said above must not be confused with Rahbaniyat (mon- 
asticism). The meaning of the above Hadtth is that in cases of emergency 
it will be more advantageous to remain aloof from society than mix 
with the people freely. Muslim scholars maintain that in normal condi¬ 
tions those persons who are really competent enough to guide the people 
on the right path by means of their precepts and practices must not 
lead secluded life. They must boldly face the circumstances and assist 
the people in religious matters. Moreover, by preaching they will be 
able to increase the number of Muslims. There is a Hadith in Musnad 
Ahmad (Vol. 1 page 357) which says that whosoever resides in a forest 
(leaving the busy place) oppresses himself. Anyhow, different cases of 
secluded and social life must be considered on their merits. 

Running away from corruption and Rahbaniyat 

As said above, running away from a place of corruption to a lonely 
place of safety is not Rahbaniyat" (monasticism) which was a practice 
invented by the Christians. It was a Bid‘at (or innovation) having 
nothing to do with religion. The Holy Qur'an refers to this Bid‘at in 
the following words : 

Bui monastic ism they invented—We 
ordained it not for them—only seeking Allah’s 
pleasure, and they observed it not with rigid 
observance. (Qur'an 57:27) 

'This sentence rcFcrs to the event of Prophet Moses ( alaihi al-salam) who used io 
take bath in privacy. His opponents criticised him saying that he must have some phy¬ 
sical defect otherwise he could take bath openly like others. One day when Prophet 
Moses, (peace be on him) was bathing after putting his clothes on a stone, the stone (by 
order of Allah) ran away with his clothes and he ran after it. In this way the people 
witnessed that Prophet Moses (peace be on him) was free front physical defects. The 
movement of the stone was a divine miracle. 'Abdul Rahman 
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The expression (only seeking Allah’s pleasure) proves that “Rahba- 
nlyat” is decidedly against the principles of Islam which is a natural and 
rational religion. The above-mentioned Hadith only refers to cases of 
emergency only . 

Secluded and social life 

Both of these have bright and dark sides. If one realises that one’s 
social life stands in the way of religious duties, one must prefer lone¬ 
liness to company. But if one believes that by movning freely in society 
one will have an ample opportunity to preach the religion of Allah to 
the people at large, one must lead social life. 

As the chief mission of Prophets of Allah was to reform mankind 
in the best way possible and convey the commandments of Allah to His 
slaves, it was indispensably necessary for them to mix with them freely 
and frequently. 

Though the word “Ghanam” means goats, 
it stands here for small belongings which one can easily move from one 
place to another. As goats are generally submissive, fast in breeding 
and convenient in respect of giving milk, this word has been used. The 
word “Sha‘af (plural of Sha'fatun) means top of mountain and Qatr 
(plural of Qatratun) means rain. 1 




CHAPTER XIII 

THE SAVING OF THE PROPHET 
(taUallaho 'a/aihi wa sal lam) 

I know Allah more than you all* and 
varily knowledge is an action of heart and 
Allah says: “But He will take you to task 
for that which your hearts have garnered/’ 

(Qur'an* 2:225) 

19. We have been told by Muhammad 
bin Salam Bekandi who said that 
he was informed by "Abdah via Hish5,m via 
Ids father (fArwah) who heard Hadrat 
'Ayishah say* 

^ When the Holy Prophet {satfaltzko 
'alaihi wa sal lam) ordered (the people) 
to do something he gave them such 
orders as were within their capacity. 

They said: LC 0 Allah’s Apostle! 
We are not like you* Allah has forgiven 
your past and future sins/* This angered 
him and the anger was apparent on his face. 
He said* “f am the most God fearing and I 
know Allah better than all of you/’ 

*Ilm and Ma'rifat 


SI 


9 * 


.is 

3£v 

asmgS&idttSiPr T 


These two words have almost similar meaning, This is why in 
some editions of Sahih Bukhari replaces Bui there is 

some difference between 'Ilm” and “Ma'rifat’’. In the first place, the 
word “ "Ilm” requires two objects, e.g., i-oj means 1 know 

Zayd to be a learned man anti “Ma‘rifat” needs one object only e.g., 
meens T knew (or recognised), Zayd. In the second place, it 
one's previous knowledge of a certain thing corresponds to the same 

’The subject matter of this Hadith seems to be based on the story of the people 
of the cave Ashah Kahf mentioned in the surah al-Kahf (Surah No, 18) of the Holy 
Qur’an, For details see Sharh-i-Bukh&rl Vol. j, page 365. 
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when it is actually in existence it is called “Ma’rifat”. The Holy Qur’an 
says : 


They (the people of the Scriptures) 
recognise it (the revelation) as they recog¬ 
nise their sons. (Qur'an 2,146) 



I n other words, they knew that the Final Prophet Hadrat Muhammad 
(*Uj *-U jjii j*f) was exactly the same in appearance and qualities as was 
mentioned in their holy Scriptures, but they did not recognise him as 
such, simply on account of their enmity and hatred. In another place 
the Qur’an says : 


When there cometh unto them that which 
they know (to be the Truth), they disbelieve 
therein. (Qur'an 2:89) 




In short “ ‘IIni” .is generally used for qualities and ‘'Ma’rifat” for 
person. For example, <, U( J r’My means 1 know Zayd to be generous. 
Here “ Tim” relates to Zayd’s generosity, whereas “K-j means l 

recognised Zayd himself. It may also be said that Ma’rifat is 
like ‘Tasawwur’ (concept in mind) and Tim is like Tasdlq (actual 
existence). Anyhow, the two words are often used in each other’s 
place. They are almost synonymous terms. 

The object of Imam Bukhari 

Bukhari has divided the saying of the Holy Prophet (^-5 <31 j*) 

into two parts, viz. (i) “I know Allah more than you all” and (ii) “verily, 
knowledge is a work of heart”. The commentators of Ahadlth generally 
say that the two parts are separate things, i.e. the first part means “1 
possess more knowledge of Allah than ail of you” A'lam is an adje_ctive 
of comparative degree, and when knowledge of Allah has degrees, Iman 
(Belief) also has degrees. The other part aims at refuting the view of 
the sect of Karamiyah who maintain that it is enough to say “There is 
no god but Allah” whether one has full knowledge of Allah or not. But 
this is not correct. 


In my opinion the second part of Hadith is an explanation of the 
first, because none says that Tim (knowledge) as such is Iman but 
Ma’rifat, which is a work of heart and is voluntary, must be taken into 
account. Just as Tim has various degrees, so also Ma’rifat has degrees. 
Like Ma’rifat Iman also has degrees. The Holy Qur’an says, “But He 
will take you to task for that which votir hearts have garnered.” 

(Qur’an 2:225) 

The commentators of Ahadlth are perplexed on this point. 
Because the claim is that Ma'rifat (knowledge) is a work of heart and 
the Qur’anic verse relates to “Aiman (meaningoaths)”. Iman (Belief) and 
Aiman (oaths) are two different things altogether. 

From Imam Bukhari’s explanation of the above Hadith it is proved 
that Iman increases and decreases. Firstly on the ground that the say¬ 
ing of the Holy Prophet ({*E*j ^ ^ ‘T know more than you all” is 
in the comparative degree which indicates that the speaker (i.e. Holy 
Prophet) and the addressees (i.e. Prophet’s Companions) both possess 
knowledge but the former has higher degree of knowledge than the 
latter. Secondly the saying of the Holy Prophet (.*u» -a* *31 “I know 
Allah more than you ail” shows that degree of ‘Ilm and “Ma’rifat” here 
is meant which is the fruit of Iman (and that is obtained by means of 
Faith only). Thus there are different degrees or stages of ‘Ilm and 
Ma’rifat. One stage of the same is obtained before Tman (Belief) and this 
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is essential even for a humble Believer, because without ‘//m Iman cannot 
be conceived. The second stage of *llm and MaTifat is reached after 
Iman (and this is the fruit of Iman). This stage has also various ranks. 
One is procured by all Walls and Sufis, one was obtained by the 
Companions of the Holy Prophet in general, one was achieved 
by those who enjoyed the position of Siddlq, one was available for all 
Prophets, and the highest rank was reserved for the Final Apostle of 
Allah AjU «iii J*) who possessed all kinds of knowledge regarding the 
former and latter peoples and things. 

Stages of Knowledge 

Different stages of knowledge are proved by the following verse of 
the Holy Qur’an : 


Allah will exalt those who believe 
among you, and those who have knowledge, 
to high ranks, (Qur‘&n, 58:11) 




It is obvious that “Those who have knowledge are mentioned 
here as a distinguished class of the Believers”. Hence that kind of 
knowledge is not intended here on which Iman rests (because every 
Believer has it), but that kind of knowledge is meant here which is not 
available for all Muslims. The Holy Qur’an says : 

And say : My Lord ! increase me in j. * . „ 3 > •✓ 

knowledge. (Qur'an, 20:114) 

Here Allah directs His Apostle to ask for increase in knowledge. 
It is obvious that knowledge here does not mean ordinary knowledge 
available for other people. Here that highest degree of knowledge is 
intended which was beyond the reach of other divines aDd Prophets, 
As a matter of fact, the Holy Prophet *4* 4ii J*.) who was endowed 
with all kinds of knowledge, was directed by Allah to ask for more 
knowledge. In other words, the degree of knowledge which the Holy 
Prophet (pd-j was directed by Allah to pray for, was above 

what he already possessed. 

It may be added here that the Holy Qur’an generally mentions the 
stages and degrees of knowledge (which are fruits of Faith and which 
are obtained after Iman't by the word ‘Ilm, as it is clear from the above- 
quoted verses. 


The word “MaTifat” ordinarily refers to that knowledge on which 
Iman depends and which is procured before Iman which is both volun¬ 
tary and involuntary. The above-quoted verses “They recognise it 
(Revelation) as they recognise their sons” and “So when there came to 
them what they recognised (to be the truth) they disbelieved therein” point 
to the same conclusion, viz, that knowledge is meant here which is avail¬ 
able before Iman (Belief). 


Of course, one verse of the Qur’an mentions the word “MaTifat” 
in the sense of that knowledge which is one of the fruits of Iman and 
which is obtained after Iman; as under; 


When they listen to that which hath 
been revealed unto the Messenger, thou 
geest their eyes overflow with tears because 
of their recognition of the Truth. 

(Qur’an, 5:83) 
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A section of the people of the Holy Scriptures recognised the 
truth of Islam. Here “Ma'rifat” does not mean that knowledge on 
which [man depends and which is obtained before [man —may it be 
voluntary or involuntary. Because the people of the Scriptures gene¬ 
rally had this sort of knowledge already—though they did not confess 
it on account of malice and hatred. Hence in this verse of the Qur an 
that kind of knowledge is intended which is one of the results of [man 
(Belief) and which is available as a result of [man. On behalf of Imam 
Abu Hanifah it may be said that the knowledge intended in "I know 
more than you all” or 'I recognise more than you all” is that knowledge 
which is one of the fruits of [man and which follows [man._ Hence 
increase and decrease are related to the things connected with [man not 
to [man itself. ■ 

“And verily knowledge is a work of heart”. On 
the basis of this saying of the Holy Prophet Imim Bukhari refutes the 
theory of the sect of Karamiyah who hold that it is sufficient to assert 
■'There is no god but Allah” and belief in heart is not necessary. 
Because the Prophet’s saying “l know Allah more than you all” indi¬ 
cates that knowledge of" Allah is indispensably necessary for [man. 
Again, as knowledge is sometimes voluntary and sometimes involuntary, 
Imam Bukhari has explained the sentence “Verily knowledge is an 
action of heart”, by saying that spontaneous or involuntary knowledge is 
not beneficial for Iman. For Iman, only that knowledge will be valuable 
which is intentional and proceeds from the core of heart. 


“But He will take you to task for 

that which your hearts have garnered”. As said above, the commentators 
of Ahadith find it difficult to explain the connection of this verse with 
the subject matter here. 

il [man" which means belief and “Aiman ' which means oath, are 
different words altogether. What is then the cause of quoting this 
verse in connection with [man. 

Late Shah Sahib has said that Imam Bukhari’s argument is based 
on the expression “which your hearts garnered” i.e., according to the 
verse of the Qur’an heart works and Bukhari desires to prove that 
Ma‘rifat (Knowledge or recognition) is also a work of heart. 

Hafiz Ibn Hajar says that Zayd bin Aslam, a distinguished Tabi'I 
(Companion of the Prophet’s Companions) and well-known commentator 
of the Qur’an has explained the above-quoted Qur’anic verse as follows:— 


Allah, the Most Exalted, says that 
“He will not lake you to task for that which 
is unintentional in your oaths” (Now Zayd 
bin Aslam says}* This is just like the say¬ 
ing of a person that if he docs so and so 
he is a disbeliever. Then All&h will not 
take him to task for this unless he believes 
in what he says. 


-‘-iSfi. 


Thus Aslam means to say that ‘Aqldah (belief) and Ma‘rifat (know¬ 
ledge) convey almost the same meaning. Now I say that there is a 
still more clear argument in support of the above. Ibn Kathlr has 
narrated from Had rat Ibn Abbas and Hadrat Mujahid that if a person 
swears and he knows that he is speaking falsely then he will be taken 
to task, otherwise not. They have explained the word “ Kasb ” (work) 
as ‘Urn (knowledge) and therefore they have said that the condition of 
taking a person to task is that he knows that he is actually a liar. Hence it is 
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clearthat7/mandMa*rifatarework?othearts, —__ 

It is narrated by Hadrat ‘Ayishah u5M*dM9'( 

^ j) that when he (the Holy Prophet +Ui AM ^ii J->) ordered 
the people to do certain work he gave them such orders as were 
within their capacity. The Holy Prophet J~) has also said. 

“The best work near’Allah is that which is perpetual though it may be 
small.” Islam is a natural religion and therefore does not give such 
orders as are beyond the scope of man. All injunctions of Islam are 
within human scope. So there is no question of reduction or concession 
in any of them. It may be added that Prophets of Allah endured all 
kinds of hardship, blit extended facilities to their followers. The Final 
Apostle (fd-j -Si J*®) remained engaged in temporal and religious 
work days and nights, but always extended favourable consideration 
to his Urnmat (followers) in every possible way, the Holy Qur’an says: 

(There hath come unto you a Messenger. , , „ ,s ' I 

(one) of yourselves,) unto whom aught that jA Ao A.-}f -W 
ye are overburdened is grievous, full of ** p 

concern for you, for the believers full of 

pity, merciful (Qur'an, 9:128) " * ' ** 

Furthermore, the Hoiy Prophet (^-j AM ^ J*) always advised 
officers and workers to be lenient, and never to be hard, to the people. 
He moved heaven and earth for the reformation of the people, and 
the chief object of his mission was to protect them against evil and 
immoral acts and guide them on the right path leading to happiness in 
this world and salvation in the next. 

Jihad is not an offence nor that which aims at unnecessary bloodshed 
or illegal occupation of other people’s territories. Jihad (Islamic war) 
is essentially a defensive war which aims at defending its own country 
and eliminating all kinds of oppression, tyranny, corruption, exploitation 
from the world. ' 

They (the Companions^ said : “O Jlpas gui'J.yvVUJli 

Apostle of Allah! we are not like you. Allah has forgiven your past sin 
and that which is to come”. 

Son 2 e companions of the Holy Prophet (^-j -u* jji asked 
Hadrat ‘Ayishah regarding his religious occupations. Their object was to 
follow in'the footsteps of the Prophet and do exactly what he did. 
When she described the programme of his occupation they regarded 
that it was a very limited amount of work. They thought that ihe 
Holy Prophet’s all sins were forgiven by Allah and so it was not neces¬ 
sary for him to work hard, but they must try to do more in order to get 
salvation. One of them proposed that he would fast for life, another 
said that he would keep away from his wife, and the third announced that 
he would always wage war'(jihad). 

When the Holy Prophet (|*uo ^ 2o' J-) came to know of the 
determination of some of his Companions, he got angry and the sign 
of anger was manifest on his appearance. Then he said: “I know Allah 
and fear Him more than you do The Companions' above statement 
was based on the following verse of the Qur’an : 

That Allah may forgive thee of thy 
sin lliat which is past and that which is to 
come, and may perfect His favour unto thee, 
and may guide thee on a right path. 

(Qur’an, 48:2) 


This verse was revealed after the Treaty of Hudaybiyah, which 
was apparently a treaty of defeat and disgrace for the Muslims but 
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really it was a forerunner for their victories in future. For the first 
time Muslims were recognised by the Quraysh of Makkah as a separate 
and independent entity and the Muslims now had a vast scope for 
propagating their religion far and wide. This treaty was a mile stone 
in the history of Islam, which in course of two years led to the conquest 
o! Makkah. For this reason this Surah of the Quran is named Al-Fath 
(Victory). 

At tliis. signs of anger and sadness on 
the sacred face of the Holy Prophet (pLo -u* -Jii j*-) appeared. This 
Hadith indicates the anger and sadness of the Holy Prophet. 

The law of nature : 

The proposals of some Companions were unnatural and irrational. 
The Holy Prophet did not object to the Companions’ error of judgment, 
but expressed his displeasure if any unreasonable or unnatural sugges¬ 
tion was made by anyone On this occasion he said : ‘T fear Allah and 
know Allah more than you do”. He also said "Tn addition to performing 
religious duties I do other work also, e.g. 1 eat, I drink, 1 sleep, etc.” 
The way he passed his life was a guarantee for the people's success in 
this world and Hereafter. If one leads a decent and honest life here 
and performs religious duties sincerely, one is sure to get favours from 
the Almighty. Both the temporal and spiritual sides of man’s life must 
be developed as far as practicable. One may take part in scientific 
researches, commerce, trade, industry and other profession, but the 
method and means must be reasonable and honest. 

Indeed 1 know and fear Allah more 
than you do. This Hadith indicates the extreme eagerness and ambition 
of the Companions on the one hand and the Holy Prophets’ adoption 
of moderate way of life on the other, as he observes “In addition to 
worship of Allah 1 eat, drink, sleep and do other kinds of work, and 
still I know and fear Allah more than you all do. If renunciation of 
the worldly affairs had been a good work near Allah 1 would not have 
done anything beyond worship of Allah” In this way the Holy Pro¬ 
phet J-0 has dearly stated that Allah Himself has permitted 

us to do worldly work side by side with religious duties. If we perform 
all our duties with good motive and make them as part of devotion to 
Allah, we will certainly get rewards and favours from Him. If we earn 
money, we must do it by fair and lawful means, and we must pay dues 
of wealth also. We must differentiate between lawful and unlawful 
sources in earning money. We may study modern sciences and adopt 
commerce and industry etc. as our profession but they must not spoil 
our beliefs and deeds. If Islamic principles are followed respectfully 
in various branches of life, the latter can become pillars of the Faith 
and our life may become part of our worship of Allah. 

An example of “I know more than you do’* 

To explain this point I give here one example. Every king has a 
set of rules to be followed by his subjects, but there is some special 
provision for the privileged class of the people. These persons know 
what action pleases the king and what displeases him. They always look 
at his temper and mood and behave exactly in the way which is sure to 
satisfy and please him. Similarly, Prophets of Allah pass days and 
nights in communion with Allah and carry out His orders to please him. 
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Ma'rifat (Knowledge) here does not mean the ordinary Ma'rifat intended 
for all people. This is reserved for Apostles of Allah, particularly Head 
of Prophets (pt-j *-U -iii For this reason “A‘raf” and "A'lam" 

have been used in a comparative degree, meaning that he knows Allah 
more than any body else. For our knowledge of Allah we are to con¬ 
sider quality' not quantity. The Holy Prophet’s assertion "Subhan 
Allah” one time is far more effective than our repetition of the same 
for thousand times. From this it can be inferred that Ma‘rifat is the 
highest degree of Iman (Faith), Brahmans, priests, jogls and others 
practise various kinds of self-mortification, but it is worthless, because 
they have no sincere belief in the Creator It may be added that Imam 
Abu Hamfah’s saying "Faith means belief in heart and confession with 
tongue” has been thus proved, because Faith is complete '‘Ma'rifat.” 

CHAPTER XIV 

Whosoever abhores to become a dis¬ 
believer again as he abhores to be thrown 
into fire, is a true Believer. 

20. We have been told by Sulayman 
bin Harb who said that he was informed by 
Shu'bah via Qatadah who heard Hadrat 
Anas say , 

Af- The Holy Prophet (sallallSho 'aluihi 
wa sal/am said : whosoever is imbued with 
three qualities will taste the sweetness of 
Faith. These are : 

(i) Allah and His Apostle are dearer 
to him than all else ; 

(ii) Wnen he loves a person he does 
not love him but for Allah's sake 
only ; and 

(iii) he hates to revert to disbelief as 
he hates to be thrown into the fire 
of (hell). 

This Hadith and its three parts have been thoroughly discussed 
already. This Hadith has been discussed in the chapter 9 under the 
heading of “Taste of Belief”. We have explained it in detail for the 
perusal of the readers. 

The object of Imam Bukhari 

Imam Bukhari aims at refuting the views of the Murji‘ah and all 
those people who hold that observance of Islamic injunctions is not 
necessary along with belief and that no sin can affect Faith, The Imam 
stresses the point that Belief must be strengthened by good deeds, and 
the beauty and sweetness of Belief rests on virtuous work. The belter 
is one’s deeds, the sweeter will be one’s Belief, [man and work are 
inter-related, and one is cemented by the other. The Holy Prophet 
(r^J *s u -a 1 means to say that just as a person is apt to obtain delicious 
and tasteful things so also he must do good deeds in order to procure 
sweetness of Iman (Belief). 

“Who abhores to become a disbeliever 
again, after Allah saved him from infidelity before, as he abhores to be 
thrown into fire.” This Hadith may apply to the people who embrace 
Islam for the first time and also to those who are hereditary Muslims. 
Because when a new convert to Islam dislikes to become a disbeliever 
again a hereditary Muslim will dislike it all the more and he must be 
more aware of the taste and sweetness of Faith. 
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CHAPTER XV 

Some Believers will excel others on 
the basis of good work, 

21. Wc have been told by Ismael 
who said that he was informed by Malik via 
’Amr bin Yahya a!-Mazini via his father 
who heard Hadrat Abu Sa'id al-Khudri say; 

^ The Holy Prophet (sallalla/to ‘alaihi 
sal lam) said : "‘When the people of 
Paradise would have entered Paradise and 
the people of Hell would have gone to Hell 
(after the final reckoning) Allah would 
order those who have even a grain of faith 
to be taken out of Hell. So they will be 
taken out of it, but by then they will have 
been charred and will therefore, be put in 
the River of Rain or of Life (the narrator 
Malik) is in doubt as to which term was 
used by the Holy Prophet (sallalldho 'alaihi 
wa sallam). They will rejuvinate just as a 
grain revives near the bank of a flood chan¬ 
nel. Dont you sec it comes out yellow 
(and) twisted? Wuhayb said: ‘Amr bin Yahya 
narrated this Hadhh tome, in which he said 
‘‘stream of life and khayr (good work) 
instead of Imdiu ’ 


- 21 

sT^awa [> Is) V I 
?< \" ’r 


Imam Bukhari's purpose 

Bukhari has narrated here two Ahadilh with a view to refuting the 
views of the Murji’ahs. He means to say that Believers excel one another 
on the basis of their good work. Difference in their position may be in 
this world or the next. Some people fortunately do good work here and 
others do not. If some Muslims who were put in the Hell have Belief in 
their hearts, they will be taken out of it and will be sent to Paradise. 
This change will be the result of the intercession of Prophets of Allah 
according to the good work done by Muslims in this world. Imam 
Bukhari likes to stress various stages and degrees of Faith; and as Faith 
and Belief are synonyms in his opinion, there will be increase and dec¬ 
rease in Belief also. Like Imam Bukhari. Imam Muslim has also narrated 
this Hadith of Abu Sa id al-Khudri in some detail. The latter has 
said that sinful Believers will be taken out of the Hell on the intercession 
of Apostle of Allah. Allah Himself will take initiations in the matter. 
It will be under His inspiration that Prophets will recommend deserving 
cases for His favours and He will be then pleased to order that those 
people who have in their heart Belief even of the weight of a grain of 
mustard-seed must be transferred from Hell to Paradise. Now the 
question is : Who are the addressees of the verb ‘‘AkhrijiP* (i.e. take 
out) in the above Hadith. Some scholars say that Prophets and Belie¬ 
vers are addressed here, and others say that Angels are intended here. 
The word “ Habbatun ” means grain, and its plural is t, Hubub >,} 

Spiritual matters will be manifest in the Hereafter 

The rules and regulations of the Hereafter and spiritual matters 
will be known to the Believers in general. But different persons will 
appreciate them according to their merits and eminence. In one narra¬ 
tion of Sa'Id al-Khudri’s Hadith , the word (meaning. Look here) 

and in another the word (Return) have been used. 


] For the Chapter on “increase and decrease of [mart (Belief) vide Sharli-i-Biikhari'' 
pages 374-379. 
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Comprehensive knowledge is reserved for Allah 

Allah is Omniscient and His knowledge encompasses every thing 
of this world and of the next, and His created beings have also partial 
knowledge according to their merits. “And over every lord of knowledge 
there is one more knowing.” (the Qur’an, 12:76). It is possible that a 
person’s Niir-i-Iman (light of Belief) may be known to Allah only and 
to none else (not even His Apostles or chosen Sufis). It is also possible 
that Allah’s Prophets know a man’s light of Belief and nobody else, 
and so on. It is said in Abu Sa'Id al-Khudrfs Hadith that after the 
transference of sinful Muslims from Hell to Paradise, the Believers will 
address Allah saying “Our God! None is now left in Hell who had even 
slight amount of tmcin in his heart”, though after this also a large 
number of people will be taken out of Hell, and they will be called 
“freed slaves of Allah." Had rat Anas has narrated a Hadith in which 
the Holy Prophet (,*U> .luVsi j*) will announce third or fourth time, 
“Our God! None remains now in Hell save those who are restricted by 
the order of the Holy Qur'an—though after that also many sinful person's 
will be taken out of Hell by the hand of the Almighty who will be known 
as “freed slaves of Allah”. 

Refutation of the Murji’ah and Mutazilites : 

The above Hadith refutes the theory of the Murji’ah who main¬ 
tain that work is not necessary for Intan and no sin can affect one’s 
Faith. ‘Allamah Badruddin ‘Aynl says ; In the first place, this Hadtih 
ts a strong evidence in support of the “people of Sunnat and Jama'at” 
and in repudiation of the Murji’ah in as far as it has been proved that 
a section of sinful Muslims will be thrown into Hell. In the second 
place, this Hadith rejects the views of the Mutazilites who hold that 
some Believers will perpetually remain in Hell on account of sins, 
whereas this Hadith says unmistakable terms that sinful Believers will 
be taken out of Hell 'they will not remain in Hell for all times to come’. 
Stream of Hay at or Hayd : 

The narrator of the aforesaid Hadith doubts as to which one is 
correct. Imam Bukhari quoting the narration of Wuhayb likes to say 
that the “Stream of Hay at” is correct. “ Hayat” means rain which 
revives earth after death- Hence it may be called stream of rain or 
stream of life. It may be added that sinful Muslim will first be put 
into the stream of life, which is close to Paradise so that they may be 
refreshed after having taken bath therein. 

22. We have been told by Muhammad 


When I was asleep I saw tin my dream) 
that the people were brought before me. 
Some of them had shirts up to their breasts 
and some had shorter shirts, and Umar 
bin Khattab was presented before me robed 
in a gown oT abnormal length which he 
occasionally lifted while walking. 
The Companions asked the Prophet 
(xallallaho 'alaihi wa sail ant ) about the 
interpretation of his dream, He replied that 
it referred to Faith. 


bin L Ubaydullah who said that he was in¬ 
formed by Ibrahim bin Sa'id via Salih via 
lbn Shihab via Abu Umdmali bin Sahl bin 
Hunayf that he heard Had rat Abu Sa‘id 
a’l-Khudri say: 


-¥■ The Holy Prophet (sattallaho ‘alaihi 
wa sail am) said: 
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Ta'wwul in the Hadith means interpretation. And he (Prophet 
Joseph) piaeed his parents on the dias and they fell down before him 
prostrate, and he said: O my father! this is the Tdwil (interpretation) 
of my dream of old (The Qur’an, 12:100). 

According to subsequent Muslim scholars Tdwil means to use a 
word or expression in a sense other than the original or literal. Anyhow 
the Holy Prophet ([4-j ^ ,>>) meant to say that the religious position 

of several Believers was shown to him, and he inferred from the length of 
Hadrat ‘Umar’s gown that he was very highly accomplished in religious 
matters. Imam Bukhari means to say that there arc different stages and 
degrees of Imarr, and as Faith and / man are synonyms in his opinion, 
Faith also has different stages and degrees (i.e. it may also increase or 
decrease). But, as stated above, Faith )s a combination of Iman and 
Islam, and lienee it is not proved that Iman can increase or decrease. 
Of course, there is difference in the rank and position of Believers on 
the basis of good deeds and none denies it. 

An objection and a reply 

From the above Hadith one must not infer that Hadrat ‘Umar 
excels Hadrat Abu Bakr al-Siddiq, because it is possible that the latter 
was not then presented to the Holy Prophet j*>) as his real 

position had already been well-known. Hadrat ‘Umar was presented as 
the second best Muslim as the first rani; of Hadrat Abu Bakr al-Siddiq 
was already proved by reference to the Qur’an and Hadith and this is 
an undeniable fact, It is recorded in history that Haelrat Usamah was 
ordered by the Holy Prophet (pUj V* jji w u) on the eve of his demise 
to lead a military expedition to Syria All Muslims including Hadrat ‘Umar 
were opposed to this expedition on the ground that Madinah would be 
exposed to danger. But Hadrat Abu Bakr announced with full vigour 
that the expedition arranged by the Holy Prophet (^Uj -uLc must 

proceed according to the schedule so that the enemy might not think 
that the Muslims were weak and afraid of implementing even the orders 
of their own Apostle. This bold policy of Hadrat Abu Bakr was a 
great success, and the enemy realised that the Muslims were powerful 
enough to send an army to a foreign land. 

Superiority of Abu Bakr Siddiq 

The above Hadith simply indicates the partial excellence of Hadrat 
‘Umar, whereas Hadrat Abu Bakr al-Siddiq has an all-round excellence. 
It is obvious that in case of comparison the latter will be regarded 
superior to the former. Hadrat Abu Bakr al-Siddiq’s excellence is 
proved by the Holy Qur’an'and Mutawatir Ahddilh (i.e. they are trans¬ 
mitted by a large number of reliable narrators) whereas that of Hadrat 
'Umar is"proved by Khabari Wahid (that Hadith which is handed*down 
by one reliable authority only). It may tie said that sometimes partial 
excellence is also a source of envy. For example, it is related in 
Ahadlth that on the Day of Judgment “Mu’adhdhin” (one who calls for 
prayer) will be seated on bright couches and even Apostles of Allah 
will envy their position. This is purely a partial excellence of 
“Mu’adHdhin”, but it is insignificant in comparison with the established 
eminence of Prophets of Allah. 

The Holy Prophet (|d-j -i 1 J^) is reported to have said “I have 

transferred to Abu Bakr’s heart what was inspired to my heart by Allah.” 
So we must believe that Hadrat ‘Umar’s excellence is partial and that 
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of Hadrat Abu Bakr is all-round. After the Prophet’s demise Hadrat 
‘Uniafalmost lost his sense, but Hadrat Abu Bakr remained firm like a 
rock. 


Excellence of ‘Utuar 

The long gown referred to, in the above Hadith points to the vast 
conquests and marvellous achievements of Hadrat ‘Umar. A large 
number of ‘Arab tribes who had been new converts to Islam relapsed 
into apostasy (Irtidad) immediately after the demise of the Holy Pro¬ 
phet ((*Uj jji J*.). Hadrat Abu Bakr, who reigned for two years and 
four months, faced the situation courageously and launched a campaign 
against the movement of apostasy. He succeeded in establishing the 
domination of Islam and of Muslims in neighbouring territories within 
a year. His military expeditions almost reached the borders of Damascus 
and he paved the way for further victories of his successor, Hadrat ‘Umar 
who is said to have conquered about one thousand towns. About Hadrat 
‘Umar’s excellence, there is one Hadith in Sahik Muslim (page 275) in 
which the Holy Prophet (pi-j Jii J*>) said, ! took water out of a 
well, Abu Bakr did the same after me. When ‘Umar’s turn came his 


bucket was changed into a big vessel. ‘Umar drew it with full vigour 
until all people got water and were fully satisfied. 


CHAPTER XVI 
Modesty is part of Faith. 


« fc&Sd&R 



23. We have been told by ‘Abdullah *** a, v **<*&*-*-g * 

bin Yusuf who said that he was informed 23 


by Malik bin Anas via I bn Shihab via 
Salim bin ‘Abdullah via his father. 




-^‘Abdullah bin ‘Umar: That the 
Holy Prophet {saHatlaho *alaihi wa sallam) 
passed by an Ansari and he was giving 
advice to his brother about modesty. The 
Prophet {sallalldho * alaihi wa sallam) said 
to him, “Let him go # because modesty is 
part of Faith.” 




Imam Bukhari’s object 


Imam Bukhari’s object is to prove that work is part of Faith, and 
work (spiritual or temporal) is necessary for Faith; otherwise Faith 
will be weakened, fn this Hadith the word “Min” (meaning from) may 
either indicate that w'ork is part of Faith or that there is close relation¬ 
ship between the two. In any case it is proved that work is essential 
for Faith and abondonment of work harms faith, and this refutes the 
theory of those people who hold that work is not necessary for Faith. 
This Hadith is narrated in al-Adabitl Mufrad (chapter on Modesty) in 
which the expression “*u.t “he was admonishing his brother” 

replaces the expression “»u.i W’ “he was giving advice to" his brother”, 
as under ; 


The Holy Prophet (sallallaho ‘alaihi 
i va sallam) passed by a person who was 
admonishing his brother about modesty as 
if he was telling him that modesty had 
harmed him. Then the Prophet said: Let 
him go. because modesty is a part of Faith. 




The second Hadith indicates that the Ansari was advising his 
brother, out of sympathy not to be modest in his business, as it somehow 
stood in the way of making necessary demands on the people. The 
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Holy Prophet (,0-* -a' J-) advised him not to say so, as modesty is 

part of Faith. The Holy Prophet (pi~j -31 is also reported to 
have said: 

Of the words of Prophethood that 
have come down to the people, one is. “If 
you have no modesty, then do what you . „ ** 

like.” 41* AW. 

Modesty has been enjoined by all Prophets 

Imam Bukhari has recorded this Hadith in the chapter 271, and 
later in the chapter 639, of al-Adabul Mufrad> in which the expression 
“of the words of early Prophethood” replaces the expression “of the 
words of prophethood.” The word al-hfas in the Hadith might be 
either in the nominative case meaning that the words which the people 
obtained from Prophets, or in the objective case signifying that the words 
of Prophets reached the people. In both cases the substance is the 
same. In short, the valuable pieces of wisdom given by Apostles of 
Allah from time to time have been the same. Nothing of them has been 
abrogated. One of these words of wisdom is that if one does not 
possess modesty and decency one can do anything one likes. 

The word Fasna ( (meaning do) has been used in Hadith in the 
imperative mood but it has the meaning of a verb of the indicative 
mood. Anyhow, Man’s success in life rests on two points, (i) to beware 
of evil and abstain from it and (ii) to understand and adopt good acts. 
For these two points we cannot depend on reason only. We must seek 
guidance from the Qur’an and Hadith. Reason without the aid of 
revelation sometimes misguides the people. Hence it is necessary that 
we must follow the teaching of our religion faithfully. It may be added 
that the subject matter of this Hadith resembles this verse of the Qur’an. 




Da what ye will, Lo ! He is Seer of 
what ye da, (Qur’an, 41:40) 




Disbelievers do not listen to the commandments of Allah and His 
Prophet {(A-j ^ though they know that there are signs of 

wisdom in everything from the heavens to the earth created by the 
Divine Being. This disbelief on their part is only due to their wickedness 
and enmity. So Allah says that they may do what they like, but they 
cannot escape the doom that is in store for them in the Hereafter. 

The above idea is expressed by a poet as follows : 






If you do not fear what happens in the end of nights and 
have no modesty (or decency) then do what you wish. 


By Allah, there is no good in the world and in the worldly life if modesty it gone. 


Man lives only as long as he lives fairly and decently, 
and a tree lasts only as long as its bark lasts. 


CHAPTER XVII 

Explanation of the Qur’anic verse : 
“If they repent, offer prayers and pay 
the poor-dues, then let them off '* 


JSfg&S&SlWiS 


\r 
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24, We have been told by “Abdullah 
bin Muhammad al-Musnadi who said that 
he was informed by Abu Rauh al-Harami 
bin ‘Umarali who said: Shu*bah told us via 
Waqid biu Muhammad: I heard my father 
narrating the following on the authority of: 

^ Ibn ‘Umar saying : Holy Prophet 
(saltalldho *alaihi wa sail am) said : I have 
been commanded (by Allah) to fight the 
people until they bear witness that there is 
no god but Allah and Muhammad (saltat- 
laho ‘olaihi wa salt am) is the Apostle of 
Allah and offer prayers and pay poor-dues. 
When they have done all that, their lives 
and properties are secured except in respect 
of what is due to Islam; and their reckoning 
is on Allah. 


oi* SiOls 
O^S»tSinsii*l3@CliK4l 


Tlie object of this Hadlth is to confirm the principle that work is 
part of Faith, because mere belief in Allah and His Prophet -S' J*») 

is not enough, and good work like offering prayers and paying poor- 
dues etc is also necessary. As Faith is a combination of all necessary 
beliefs and good deeds, the theory of those people who hold work is 
not essential for Faith is falsified. 


Hafiz Ibn Hajar’s view regarding the above 

Hafiz Ibn Hajar ‘Asqalani says that the phrase "If they repent” 
mentioned in the opening line of the chapter may be explained in two 
ways: viz (i) This Hadlth is an explanation of the Qur’anic verse and 
(ii) This chapter deals with the explanation of the verse of Qur’an. 
Hafiz Ibn Hajar says that three things, viz repentance, offering prayers 
and paying poor-dues are mentioned in the Qur’an as well as in Hadlth. 
The expression “If they repent” means that if they give up disbelief and 
accept Islam as it has been explained by the Holy Prophet (^u-j J^-), 

the Qur’anic verse and the Hadlth both convey the same meaning. 

Hafiz Badruddin ‘Ayni’s opinion 

Hafiz ‘AynT has discussed Hafiz Ibn Hajar’s above view and said 
that the word "vk” “meaning chapter" itself does not need any vowel 
points here until we suppose that the word “ij*” “meaning this” 
precedes it (i.e. this is a chapter), But this supposition is not correct 
because Imam Bukhari has not recorded this Hadlth for explaining the 
Qur’anic verse. He has done it only for the purpose of refuting the 
theory of the Murji’ah sect who believe that Faith does not need work. 
In support of this Hafiz ‘Aynl says that it has come down from Had rat 
Anas that this was the last verse of the Qur’an in point of revelation and 
the above Hadlth had preceded it. It is obvious that the subsequent 
matter cannot be explained by what happened before. 

It is well-known that the Holy Prophet (^j -wt* J*>) issued 
orders for Jihad (holy war) in the early period of his mission. Anyhow, 
the main object of Imam Bukhari is only to establish the doctrine that 
work is part of Faith, and it was the view of a section of the early 
Muslim scholars also. 

“I have been commanded to fight the people” 

It goes without saving that this expression means that Allah (and Aliah 
alone) commanded His Prophet (Jt-j ^ -i 1 to fight the people. As 
an Apostle cannot be ordered by any other being than the Almighty the 
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nominative (Allah) has not been mentioned here. Similarly, if a Com¬ 
panion says that he has been ordered to do certain thing, it will be 
invariably assumed that he has been ordered by no less a person than 
the Holy^Prophet himself. In the absence of the nominative in such 
cases the chief officer who is entitled to issue orders will be intended. 

i.e., (“Until they bear witness 

that there is no god but Allah and Muhammad is Prophet of Allah and 
say prayers and pay poor-dues.”) When they have done all that, their 
lives and properties will be secured save in what is due to Islam. In 
other words, a Muslim must fulfil all obligations and discharge all 
duties that have been imposed on him by the religion of Islam. But 
if a Muslim commits theft or adultery or murder, etc., he will be 
duly punished according to Muslim law. The Hadith ends in the expres¬ 
sion “And their reckoning is on Allah,” i.e., in all cases one shall 
have to give a full account of one’s activities to Allah in the Hereafter. 
Of course, all Muslims are equal in respect of rights and obligations 
as long as they profess the religion of Islam, but the real condition of 
their hearts iVknown only to Allah who will decide their cases as He 
will. The preposition M/a (i.e. on) in the Hadith means “to” or “for”, 
because nothing is obligatory or compulsory for Allah Who is undis¬ 
puted Master of His will. No power on the earth or the heavens can 
ask Him “How and why”. 

Imam Ahmad and abandonment of prayers 

As stated above, prayers are obligatory for al! Muslims. Hence 
Imam Ahmad says that whosoever does not offer prayers becomes an 
apostate and disbeliever. But this view is quite incorrect as the follow¬ 
ing Had! ih proves: 

Allah has enjoined five time prayers zCs&i \ & 4i)\ 

on His slaves...... and whosoever does not 

offer them wiJ! not have any security t'rom 
Allah. He may perish him if He so wills 
or forgives him if He so wishes. 

It is hardly necessary to say that the punishment of an apostate or 
disbeliever is not dependent on Allah’s will, because his punishment is 
already prescribed by Islam, and he shall not be pardoned. 

An interesting dialogue between Imam Shafi‘i and Imam Ahmad 

It is recorded in Tabaqdtul Shdfi'iyah that Imam ShafH asked Imam 
Ahmad: “Do you call one who does not say prayers an “apostate” 
and “disbeliever”? “Yes” was the reply. Then Imam ShafiT enquired: 
How can he become Muslim again and what will be the nature of his 
repentance?” Imam Ahmad replied that he must recite the Kalima'i 
Shahadat" (i.e., there is no god but Allah and Muhammad is the Pro¬ 
phet of Allah). Imam Shafi'i said that he had heard reciting that 
Kalimah already. Imam Ahmad replied that the man must offer prayers. 
But Imam Sh^frl retorted that no prayers of a disbeliever were accept¬ 
able. Consequently such a man has no chance of making Taubah 
(repentance) and becoming a Muslim again, ft is said that Imam 
Ahmad was silenced by Imam ShafiTs above argument. 
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CHAPTER XVIII 

(The argument of the person who says 
that Belief is work on account of the 
Qur’anie verse) “ And this is the garden 
(Paradise) which ye are nuide to inherit 
because of what ye used to do” (43:72). 

And several learned scholars have said in 
explanation of the verse “Them, by thy 
Lord, We shall question, every one, of 
what they used to do (15:92 & 93)” that 
“There is no god but Allah” is intended. 
Again, Allah says: “For the like of this, 
then, let the workers work.” (37:61) 

25. We have been told by Ahmad 
bin Yiinus and Musa bin IsmaMl who said 
that they were informed by Ibrahim bin 
Sa'd who said: “Ibn Shshab narrated the 
following via Said bin Musayyab, on the 
authority of 

^Hadrat Abu Hurayrah: The 
Holy Prophet of Allah (salfalldho ‘ataihi 
wa sallam) was asked “Which of work is 
the best?” He rep'ied Belief in Allah and 
His Apostle” “What next” he was asked, 

“Jihad in the path of Allah” was his 
reply. Again some one enquired “What 
next” “A successful Hajj" was the Prophet's 


aatsa&.M 

as 


answer. 


As repeatedly stated above, Imam Bukhari's object is to establish 
the doctrine that work is an important part of Faith. Some scholars 
say that the fact that ‘Amal (work) is sometimes used in the sense of 
Iman (Faith) proves beyond doubt that work is part of Faith. This 
Haciith refutes the views of (i) the Karamiyah who hold that mere pro¬ 
fession of Islam is Iman (ii) the Murji’ah who say that Tasdiq 
(confirmation) is Iman , (iii) the Jcihmtyah who maintain that knowledge 
is Iman. All these sects like to eliminate work from the fold of Faith. 
Imam Bukhari’s chief object is to establish that work is indispensably 
necessary for Faith and that knowledge, which is spontaneous and in¬ 
voluntary, is really no work. Such knowledge is not generally termed 
as work of deed. 


Imam Bukhari’s first argument in support of the above 

In the above quoted verse ; 


And this is the Garden (Paradise) 
which ye are made to inherit because of 
what ye used to do. (Our’an, 43:72) 





It is quite evident that entry into paradise depends on good deeds. 
The word Ta'malun “meaning what ye used to do” is emphatic on the 
point that work is really Iman. 

An objection to the word inheritance used above 

Inheritance indicates that a descent gets some thing from ances¬ 
tors after the latter’s death. It is obvious that none can inherit a place 
in Paradise in the way a child inherits some property from his parents 
or other relatives. So this word in the Qur’anic verse must be taken in 
an allegorical or figurative sense, namely, just as inherited things will 
always remain in the hands of the legal heirs of the ancestors and they 
can enjoy them in the way they desire, so also entry into Paradise will 
be perpetual. None after getting into Paradise will be expelled there¬ 
from, The following verse is emphatic on the point: 
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There ye will have (all) that your 
souls desire, and there ye will have (all) 
for which ye pray. (Qur’an, 41:31) 



oyy-usU 


The Holy Prophet (^t-j *-1* *Si J*>) is reported to have said that the 
people booked for Paradise will be shown those places in Hell which 
would have been allotted to them had they disobeyed Allah and His 
Prophet ([tUi -Lu Jji J*>). They will then express their gratitude to Allah 
for His special favours and say that they would have gone astray if He 
had not guided them on the right path’. Similarly, the people booked 
for Hell wili be shown those places in Paradise which would have been 
allotted to them if they had followed the commandments of Allah and 
His Apostle •i 1 J*>). 

"Allamah ‘Aynl says that Murith "who is inherited” is really the 
Divine Being Himself and the word has been used in an allegorical 
sense, i.e., as ancestors provide things to their children and dependents, 
so the Almighty confers favours on His dutiful and obedient slaves. 

QadI Nasxruddin Abu Sa‘Td ‘Abdullah bin ‘Umar bin Muhammad 
al-ShlrazI al-Baydawi says that inheritance has been compared to 
rewards for good work, i.e. just the inherited things remain intact after 
the ancestors, so also rewards for good deeds will always remain in the 
possession of those who will get the same. 

The best explanation is that Father of Mankind, Hadrat Adam 
(peace be on him) was given Paradise by Allah, the Most’Exalted, and 
his descendant, (who obey Allah and His Prophets) will inherit places 
therein, by the grace of th’e Almighty as children inherit the properties 
of their fathers. 


Imam Bukhari's second argument 

Imam Bukhari has quoted the following verse of the Qur’an in 
support of his claim that Iman means work and the latter stands for 
the former: "Them, by the Lord, We shall question, every one, of what 
they used to do” (Qur’an, 15:92-93). 

Many learned scholars say that Ya'malun (they work) in the verse 
means Ibat “there is no god but Allah”. This fact shows that Iman 
does not consist in spontaneous knowledge only, it requires work also. 
Now the question is "Why does the word Ya'malun in this verse mean: 
“There is no god but Allah.” The reply is that the pronoun in the verb 
La nas 'alannahum (We shall question them) refers to the disbelievers, 
as the preceding verses indicate, “Such as We send down for those who 
make division, those who break the Qur’an into parts” (Qur’an, 15:91-22). 

i.e., infidels and polytheists used to divide the Qur’an into parts 
sarcastically and when ihcy heard the names of surahs of the Qur’an 
they taunted and said to one another "I shall take aUBaqarah or al- 
Ma'idah and give you ah' Ankabut, and so on. They also used to say 
that the Qur’an was nothing but poetry, sorcery, fables of the people 
of the old or a kind of astrology, etc. Those disbelievers will be 
questioned about Iman on the Day of Resurrection, because, according 
to the agreed opinion of Muslim scholars, all disbelievers were enjoined 
to believe in Allah and His Prophet *4* -i 1 J^), though they differ 
as to whether the infidels are included or not among the people in 
genera! who were commanded to do good work and abstain from mis¬ 
deeds. Anyhow, the main question that will be put to them in the 
Hereafter will be about Iman (Faith). 
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Imam Bukhari's third argument 

Imam Bukhari has quoted the following verse of the Qur’an to 
prove his case : “For the like of this, then, let the workers work” 
(Qur’an, 37-61). 

The preceding verse (37:60) says that it is a supreme triumph to 
enter Paradise. Everyone knows that Iman is the first requisite for 
going to Paradise. Now if it is supposed that Iman is something apart 
from work, then work alone will be enough to ensure a place in Para¬ 
dise, whereas it is admitted on all hands that without Iman no action 
can carry any weight, Thus to say “Let the workers work” is the same 
as to say “Let the Believers believe”. The sum and substance of the last 
three verses of the Qur’an is that Iman is an action of heart and not 
mere perception of mind as the logicians say. 

Imam Bukhari's fourth argument 

The fourth argument in support of Bukhari’s claim is mentioned 
in the above HadJth itself in which the Holy Prophet (^Lj u* -li J-) 
said in reply to the question “Which action is the best”* ‘Belief in Allah 
and His Prophet (fJ-j *4* -ai J*>). Thus it is proved that Iman means 
work. 


CHAPTER XIX 

Sometimes Islam is not accepted in 
its true (or religious) sense. It is adopted 
only in a formal way or out of fear for 
life, as Allah, the Most Exalted, says in 
the Qur^n, 

“The wandering Arabs say: We 
believe. Say (O Muhammad unto them) “ye 
believe not, but rather say “We submit 1 * 
(49:14) Real Islam is that religion which 
is adopted in its true sense, as the Holy 
Qur’an says, “Lo! religion with Allah is 
rslam (Surrender to Allah (3:!9) 

26, We have been told by Abul 
Yaman who said that he was informed by 
Shu'ayb vra_al-Zuhri who said: 'Amir bin 
Sa‘d bin Abi Waqq|s heard his father: 

-^■Sa'd bin Abi Waqqas say: that the 
Holy Prophet (sa/laltdho 'alaihi wa satlam) 
gave some people something while Sa‘d 
was sitting ihere but the Holy Prophet 
(sail a ILi ho * a/a ih i wa sail am) gave nothing 
to a person (Ju'ayl bin Saraqah) and Sa l d 
liked him very much so he said: O Pro¬ 
phet of Allah! You have given nothing to 
a certain person though by Allah I know 
him to be a Believer. Then he (Holy Pro¬ 
phet) (satlalldko 'alaihl wa sal/am) said “or 
Muslim 1 *. (Sa*d says) I kept quiet for 
sometime and what I knew of that man 
got tipperhand of me and I repeated my 
question to the Holy Prophet (salhUdho 
l a!aihi wa sa/lam) “Why did you not give 
him anything, though by Allah I regard 
him to be a Believer 1 . The Prophet 
(saltalld ho * alaihl wa satlam) said “Or 
Muslim**, (Su'd says) “I kept quiet for 
sometime and what I knew of that person 
again persuaded me to repeat my question 
to the Holy Prophet (satlalldho 'alaihl wa 
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sallam) and he repeated his words and then he said “O Sa‘d I give a person something 
though the other person may be dearer to me. I fear lest Allan should throw him unto 
fire of the hell.*’ This Hadlth is narrated by Yunus, Sfilih Ma mar and a nephew of 
af-Zuhri (they narrated it on the authority of al-Zuhri). 

(mam Bukhari's object and ‘Aliamah ‘Uthmani’s fourth discourse 

‘Aliamah ‘Uthmani says that Bukhari’s object is to prove that there 
are different stages and ranks of Islam and that there is increase and 
decrease in Imcin (Faith). According to ‘Aliamah ‘Uihmani two points 
must be borne in mind in order to understand the above thoroughly. 
In the first place, commentators of the Qur’an differ regarding the 
people referred to, in the verse'’ (i.e, the wandering Arabs say, ‘‘We be¬ 
lieve”). Some of them say that the hypocrites are intended here, as 
these Arabs were hypocrites; but majority of well-versed_ commentators 
maintain that this verse refers to those Muslims whose Iman was weak 
and whose hearts had not yet appreciated the beauty of Islam. They 
had no hypocrisy in their hearts though they were not good Muslims. 
The tone of the Quranic verse also favours the view. It gives only a 
soft warning to those Muslims who had not yet embraced Islam from 
the core of their hearts. The language of the Qur’an is harsh regarding 
hypocrites e.g. “And Allah beareth witness that the hypocrites are 
speaking falsely” (63:1). The verse {Iman hath not yet entered into 
your hearts) evidently refers to those Muslims whose Iman (Faith) was 
weak. According to Arabic grammarians the word lamma (in the verse) 
is generally used when a certain expected thing did not happen. So the 
meaning of the verse will be that though the Muslims in question were 
not yet good Muslims, yet it was expected that Iman would enter their 
hearts in the near future. It is obvious that no such expectation could 
be entertained about hypocrites. Now the question is. What is Bukhari’s 
view about the Qur’anic verse under discussion? In the book Kitabul 
Tafsir ‘Aliamah ‘Uthmani says that he could not get Bukhari’s com¬ 
mentary on this verse (included in the surah ai-Hujrat). But if lbn 
Kathir or any bodv else says that according to Bukhari this verse relates 
to the hypocrites, then this opinion will be uncertain. The best view, 
therefore, is that this verse was revealed about the weak-minded Muslims, 
and this will fit in with the context. 


I n the second place. Haqiqat (real) in the Hadlth is not an antithesis 
of Mojaz (allegorical or figuration) nor does it mean that thing which 
exactly happens. This word Haqiqat here signifies perfection as the 
following Hadlth shows: 

The Holy Prophet (^t-j J^) asked Harith bin Malik Ansar i: 


“O Hariihah! how did you pass your 
morning?'* *‘A$ a true Believer' 1 was hir 
reply* The Prophet (sallaUaho *a!aihi wv 
sat law) said* “Look he re, what do you say, 
everything has reality (or essence)* So 
what is the essence of your FaMT* He 
said : ‘*1 recognise myself through the 
world. I keep my nights awake and my 
days thirsty* as if l am seeing ihe throne 
of Ai'ah p'ainty and I also see the peop’e 
of Paradise* visiting one another, and also 
see the people of th: H li making tumult 
and noise, 1 * The Holy Prophet (saltallxho 
* ala! hi wa sallam) said 44 O Hariihah You 
have recognised the realiiy of Iman and 
suck to it 11 
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Three formal ways of embracing Islam 

There are three ways in which Islam is accepted in a formal way 
or out of fear for life, (i) A person’s heart is full of enmity and hosti¬ 
lity for Islam but he professes Islam on account of fear for life. Such 
a person is decidedly a hypocrite and a disbeliever of the worst type as 
the Holy Qur'an says: **jWl o- J-*- ^ <l)i” “Lo! the hypoc¬ 

rites in the (will be) lowest deep of the Fire’' (4:145), 

(ii) A person does not hate or detest Islam and does not like it 
either. But he adopts Islam as one of so many religions by way of 
formality. Such a man is also a disbeliever of some kina, (iii) A 
person professed Islam in the beginning out of fear, but later on he 
realised its beauty and excellence, as a result of his experience in life 
leading to continuous meditation or as a result of researches in the 
domain of religions a man appreciated the outstanding features of 
Islam. These two persons are admittedly Muslim. There is a Hadith 
to the effect that a Companion killed a man thinking that he did not 
accept Islam from his heart and he did so simply out of fear. When 
the Holy Prophet (^j aA* ^ came to know of it, he said, “Did you 
peep into his heart?” (vide Sharhal Ihya, page. 249-2). 

On the basis of three out of four arguments stated above in ex¬ 
planation «f the Hadith it may be said that Imam Bukhari meant first- 
mentioned kind of accepting Islam out of fear, as it is described in 
Sharh-i-Aqiduh (page 368-1). It is obvious that absence of real Iman 
means hypocrisy, The Qur’anic verse quoted above may refer to hypo¬ 
crites. The second form may also be applicable here because that is 
infidelity which is also hypocrisy. According to the fourth discourse of 
‘Allamah ‘Uthmani, the third form, namely, a person having weak 
Iman is meant. The meaning of til” is that a 

person is a Muslim but his Iman is weak; and the Qur’anic verse also 
refers to the Muslims of defective Iman. 

Explanation of the Hadith of the Chapter 

As said above, Sa‘d bin AbT Waqqas narrates: The Holy Prophet 
(^j ^ ^ J*>) gave some thing to some people, while I was sitting 
there, and gave nothing to a person whom I liked most (His name was 
Ju‘ayl bin Saraqah who was a distinguished Companion) The Holy 
Prophet. (pL.j .JiI asked Sa‘d;” “How do you find Ju‘ayl“. 1 
replied “He is (as good) as other Muhajirsare”. The Prophet J~>) 

then asked me”. 

The Holy Prophet (sallallaho * alaihi 
wa sal lam) asked ‘What do you think 
about Ju*ayl“ I replied, as about emigrants. 

“What do you think about such and such a 
person?” I said, “He is the chiefofthechiefs” 

(Muhajirin) The Prophet ( \-allalldho 'alaihi 
wa sal/am) then said? “If ihe world is Sited __ 

with such chiefs, even then Ju*ayl is the 
best of all” 

Sa‘d, thinking that the Holy Prophet (^4-j might have not 

remembered, said, “h-j- djV -oil “By Allah 1 see him a Believer”. 
In the above Hadith it may be explained in two ways, viz (with word 
may be in active voice meaning, ‘see him’. In this case the word will 
be derived from (esjjj) and its first letter (*>*) (t.e. will) will have 
The knowledge obtained by seeing a person personally will indicate 
certainty in meaning. 
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(ii) the word (»ijH) may be in passive voice, meaning, ‘it is shown 
to me’. Here this word will be derived from (tib) and the first letter 
(•>*) (j.e. will) will have (*«A). The knowledge procured in this way 
will indicate probability in meaning, not certainty. Some scholars have 
preferred the first alternative, as it is preceded by Wallah (meaning by 
Allah), and oath is used for certainty, not probability. The Holy 
Prophet -cU jji repeatedly asked Sa‘d whether' he regarded 
Ju'ayl as (i» j ) (Believer) or —.) (Muslim). 

Again, there are different views regarding the letter (j) between 
the two words (k->*) and (Ej*-.) Hafiz Badruddln ‘Ayni says that the first 
letter (»>* is a-. 1 **—’) (interrogative letter) and the letter (j) is *J,») 

(letter of conjunction). But this view is not correct according to Arabic 
grammar, because (pil) and both should have (***) while (*^i) is 

needed in such a case. This interpretation is acceptable according to Imam 
Muslim’s narration of the above Hadtth (through our chain of trans¬ 
mitters) in the following words : ^-11 JW ,>> Jj**j k eJii” 

“p*!—. ji ,*l.j i (I said; O Prophet of Allah give some thing to 
such and such person because he is (q-j-*) (Believer) and the Holy Pro¬ 
phet (,4 -j a-u J^) said or (,♦*—) (Muslim). Hafiz ‘Aynt says the Holy 
Prophet’s saying meant that he (Ju’ayl bin Saraqah) 'was Muslim cer¬ 
tainly but about his Iman the Prophet (pJ-j aA* -Si J-«) did not like to 
say any thing definitely. Anyhow, the sum and substance of the above 
discourse is that I man is located in heart and Islam is a declaration 
with tongue of what is found in heart. Hence we can announce with 
certainty about the external condition of a person and can say whether 
he is Muslim or not. But we cannot peep into the mind of any man 
and say definitely that his Iman is strong or weak. 

CHAPTER XX 


To say salam (greeting) is enjoined 
by Islam* 

‘Armnar said: Whosoever has accu¬ 
mulated three things has accumulated 
Iman: 

To do justice to one self, to satdm 
every person (Muslim) and to spend even 
in adversity, 

27* We have been told by Qutaybah 
who sard that he_ was informed by Layth 
via Yazid bin Abi Habib via Abil Khayr 
on .he authority of: 

^ Abdullah bin ‘Amr bin aMAs 
that a person asked the Prophet of Allah 
(saffattetho *alaihi wa sal/am) ‘Whit kind 
of Islam is the best,” He said, You feed 
the people, and salam the person whom 
you know or whom you do not know/* 

Publicity and flourishing of Islam 


38^SSi32|{T2l%tr 

as«fss®a!2»s&as: 


Imam Bukhari means to say that the frequent use of salam among 
Muslims is a sign of an ideal (or real) Islam. Islam is the most natural, 
rational and civilized religion of the world and teaches us the rules and 
regulations that are essential for a decent and cultured life both 
individually and collectively. For generating the feelings of sympathy, 
tolerance, cooperation and affection among various classes of people 
the practice of making salam (greeting) is exceedingly useful. The word 
Salam means peace and safety, and this is the best form of greetings 
which a man can use. When two Muslims meet—young and old, rich 
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and poor, known or unknown—both of them are inclined to each other 
as soon as one saldms the other, and the addressee returns it in the 
similar or better form. The Holy Qur’an says: 

When ye arc greeted with a greeting, ^ ■“ 9 \<\" 

ye with better then i, « return it. 9**&&!**» 

(Qur'itt, 4:86) 


In the preceding verse intercessions for good and bad work have 
been mentioned together with their consequences. In this verse Allah, 
the Most Exalted, says that if a person gives any one greetings sal dm 
or good wishes Du'a he must return them in the same or better terms. 
For example, if a person tells me al-Salam ‘Alaykum (i.e. peace be on 
you) I must say wa f Alaykum al-Salam (On you peace be). If I need 
more Thawab (reward), 1 must add wa Rahmatullah (and grace of Allah), 
if he has used these words, I should say wa Barakdtuhu (and blessings 
of Allah). 

It should be noted that one should saldm another in an audible 
tone so that the addressee may be able to respond. To begin saldm is a 
sunnat and to give its reply is wajib (obligatory). The person who begins 
saldm will get more thawab (reward) than the man who responds to it, 
though the former has done a work which is sunnat and the tatter 
wajib. This is really an exception to the genera! rule of Islamic law, 
for example, if a person spends one rupee in Zakat (which is obliga¬ 
tory for eveiy Muslim who can afford it) he will get much higher 
reward than if he paid thousands of rupees (on Najil which is not 
obligatory). Because the former is obligatory and the latter voluntary. 
Reward for the obligatory prayers is much more than the optional prayers. 
But, as said above, salaming is an exception to the above general rule. 
Similarly, to make ablution before the commencement of the time of 
prayer is only voluntary, but it will bring more reward than that ablution 
which is made thereafter (though it is obligatory). 

The first point in Hadrat ‘Ammar’s discourse 

Hadrat ‘Atnm&r says that whosoever has accumulated three 
things'fsee above) has procured Tman (Faith). The first point is (justice 
to oneself). The word “o-” “i.e. from” in this expression may convey 
the idea of commencement. Its meaning will be “to do justice sincerely 
and from the core of heart without fear or favour and without hypocrisy 
or flattery or praise. The word (o-) here may stand for (Ji) (i.e. in) and 
then the meaning of the sentence will be “to do justice to oneself”. As 
it is easier to do justice in respect of others than in respect of oneself, 
it is assumed that one who is very particular in dealing justly to one¬ 
self will do it all the more regarding others. The Holy Qur’in says: 


O ye who believe! Be ye staunch in 
justice, witnesses for All&h* even though 
it be against yourselves or your parenls or 
(your) kindred. (Qur’an, 4:135) 








Thus justice must be done even though one suffers or one’s 
parents and relatives suffer. 

In another place the Qur’an says : 


And let not hatred of any people 
seduce you that ye de J not justly. Deal 
justly, that is nearer to your duty. 

(Qur’an, 5:8) 
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The second point 

Jjj” means to spread salam throughout the worid. The 
idea is that one should salam the people freely and frequently—may they 
be known or unknown, countrymen or foreigners, relatives or strangers. 

As said earlier, one must salam (greet) in an audible voice, so that 
the addressee may respond. The prescribed form of Salam, according 
to the Simnat-i-Rasul, is that one should say jOkJi) (peace be on 

you) without moving hand. If one adds (mercy of 

Allah, His blessings and His forgiveness) one will get rewards for ten 
good deeds. It is, however, against sunnat to say or write (o_^— |OU) 
instead of joUii). 

There is a Hadith in Tirmidhi to the effect that a certain compa¬ 
nion addressed the Holy Prophet ([J-j J*) as “-si u ji JUa’’ 

(i.e. To you Salam O Prophet of Allah.) The Prophet (^j ^ ^ <J*») 
said, “This sort of salam and greeting suits dead persons. You 
should say (,*5Lu jOUJi) (peace on you) to one another.” The commenta¬ 
tors of Ahadith say that what the Holy Prophet ([4-j J->) has said 

above is the best and most perfect form of salam , otherwise he did not 
mean that his salam would not be recognised as salam: One can move 
hands also at the time of saying (,oLJi (on you salam ) but the 

moving of hand only is not the proper form of Salam (ftA-Ji 
must follow jOkJi) immediately, otherwise delay makes a person 

sinful on account of ignoring what is obligatory. If two persons meet 
again after some temporary separation, they must salam each otheragain. 
The third point 

Hadrat ‘Ammar’s third point is “jW III y J 1 " ^1" (i.e. to spend 
despite poverty). The word (o-) (i.e. from) here may stand for (J) (in) 
or “-c*” “near” or “with” and the idea is the same, namely, to 

spend in the path of Allah even when one’s financial condition is 
straitened. The Holy Qur’an says: 


And he whose provision is measured, p j. Ws yJ&VA %J js£? j 

let him spend of that which All&h hath ~ ( 

given him. (Qur'an, 65:7) 


Hadrat ‘Ammar and Hafiz Ayni 

Hafiz ‘AlJamah Badruddln ‘Ayni says that the words of ‘Ammar 
have accumulated all characteristics of I man (Faith). These character¬ 
istics will be either physical or financial. The former is of two kinds 
(i) one is related to the Creator and (ii) the other to the created beings. 
In the expression “jt» Ni jUiVi” “to spend despite poverty” the pecu¬ 
niary aspect of Iman has been described, because that person only 
will spend in the path of Allah who has full confidence in Him ana 
who regards such expenditure as a means of salvation and blessings, In 
the phrase ^ oUi'ilt” “to deal justice to oneself” the importance 

of Allah’s commandments has been mentioned, whereas in *uui” 

“to spread salam ” the necessity of meeting out brotherly treatments to 
the created beings has been described in order to generate love and 
affection among them. 

Why did Imam Bukhari repeat one Hadith 

Imam Bukhari generally does not describe any Hadith twice. But 
he did it here for some reasons. He made mention of the Hadith of 
the chapter in “fiA-AII j-i-k.ii fU,i” “to feed some persons is part of 
Islam” which his teacher Shaykh ‘Amr bin Khalid had narrated on the 
authority of Layth; whereas the Imam’s another teacher Shaykh 
Qutaybah has transmitted the said Hadith on the authority of Layth. 
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The Imam wants to emphasize the point and prove two different things 
(viz. to feed the people and to spread salam ) by the same Hadith, and 
so he has given two separate chapters for the same. 

The Imam’s special merits of reasoning 

Some scholars of Hadith have arranged Ahadith according to the 
chapters of Islamic Jurisprudence (FiqhI and could not look into the 
various problems of life. One of Bukhari’s great merits is that he 
tried to trace the social condition of the people of his time through 
different Ahadith and draw appropriate conclusions from the available 
premises and describe them under separate heads, Fur example Imam 
Muslim has recorded a Hadith in the chapter of Alms to the 

effect that a certain person gave Burayrah, a maid-servant of Hadrat 
‘A’ishah 231 a piece of meat by way of Sadaqah (alms). Hadrat 
‘A’ishah did not give it to the Holy Prophet *31 as she 

knew that he never ale a thing of alms. But the Holy Prophet (A-j ^ ^ J**) 
said that if she gave that meat to him he would accept it as it would 
be a gift to him though it was Sadaqah for her. From the Hadith, 
Bukhari has drawn several conclusions which he has described under 
different chapters. For example, the Imam has argued by the Hadith 
that if a person is given alms, and he presents it to another person for 
whom alms is unlawful, then it is permissible for him to accept it. The 
Imam has also inferred from the Hadith that it is lawful to give alms to 
the “servants” of those persons for whom it is unlawful to accept the same, 
as the maid servant of Hadrat‘Ayishah took aims but he did not forbid it. 

The Imam al-Muhaddilhln Muhammad bin IsmaTl has some 
special merits on account of which his book is entitled “The most 
correct book after the Book of Allah.” Though the Imam aims at the 
compilation of correct Ahadith, its outstanding feature is that in his 
arrangement of Ahadith he has taken into account the necessary problems 
of Islamic jurisprudence (Fiqh), and quoted the verses of the Qur’an 
in support of the lawfulness and unlawfulness of certain deeds and also 
narrated Ahadith, if available. In Sahih al-Bukhari fluency of language 
and beauty of expression are incomparable. The Imam tried to follow 
that language which was in vogue during the Holy Prophet’s time or 
his nearest successors. He was very careful about the words as well as 
the substance of Ahadith. 


CHAPTER XXI 

Ungratefulness to husband is one sort 
of kufr (infidelity), One kind of kufr is less 
than another, Abu Sa‘id narrated it from the 
Holy Prophet (<al!a/ldfio a!a:hi wa sallatn). 

28. We have been told by ‘Abdullah 
bin Maslamuh via MUik via Zayd bin 
Adam via ‘Aia’ son of Yasir. via: 

if* Ibn ‘Abbas who said: The Holy 
Prophet (sallcillaha 'a-aihi wa sat lam) s ■ id 
(in course of a long Hadith)' “I was 
shown the Hell where I saw that majority 
of its dwellers were women as they com¬ 
mitted disbelief.’* The people asked him 
whether they disbelieved in Allah?” He 
replied: ‘ No. they are ungruteful to their 
h isbands and do not acknowledge the 
kiminess shown to them. If you confer 
favo rs on a woman for whole life, but if 
she dislikes any thing which you may h ive 
done, th n sh: will tell you: ‘T did not 
find any good in you”. 
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The word 'Asfur means companion and associate but here it means 
husband. In this Hadith ingratitude of woman is emphasised. Imam 
Bukhari has divided this Hadith into two parts. Kufr duna kufr means 
that one kind of disbelief is less than another kind of disbelief. Bukhari 
wants to prove two things : 

(i) There is doubt of increase and decrease in disbelief, and as a 
corollary its antithesis i.e. belief will also have doubt of 
increase and decrease. As kufr (disbelief) has various degrees 
so also Iman (belief) has. Doubts in any thing create doubts 
in its opposite. If any thing decreases one degree, its opposite 
will have corresponding increase of one degree. There is a 
well-known maxim i.e. Indeed, things are known by their 
opposites, 

(ii) Sins are included in disbelief (it will be discussed in the next 
chapter) and so good deed will be included in belief. In this 
way relevancy between the Hadith of the chapter and the 
Kitdb al-Tman has been made clear. 


Now- scholars differ as to whether Imam Bukhari used the expres¬ 
sion kufr duna kufr (i.e. one kind of disbelief is less than another kind 
of disbelief) or some body else. Hafiz Ibn Hajar and some other 
commentators say that ‘Ata’ bin Abl Ribah said the above. Late 
Mawlana Anwar Shah Sahib held the same view, but headded that origin¬ 
ally Hadrat Ibn ‘Abbas used the above expiession and ‘Ata’ being his pupil 
probably recorded it as Ibn Kathlr narrated it from Ibn "Abbas in 
connection with the following verse: f** ^j 1 » JjJi ^ ^ u-j” 

“And whoso judgeth not by that which Allah hath revealed: such are 
disbelievers” (Qur'an, 5:44). 

Afterwards late Mawlana Sahib says that Hafiz Ibn Hajar was 
perhaps unaware of the fact that Hadrat Ibn ‘Abbas* used ihe above 
expression, otherwise he would have ascribed it to him. Saying of Ibn 
‘Abbas relates to the above-quoted verse of the Holy Qur’an. 


And whoso Judgeth not by that 
which Allah hath revealed: such are 
disbelievers*’. (Qur’an, 5:44) 




There is one objection here—The Qur’anic verse refers to the 
abandonment of our obligatory duty of Islam and it is evident that one 
who fails to discharge one’s duty does not become disbeliever. To meet 
this objection some scholars say that the persons whose conviction is 
that obligatory duties of Islam are not really binding on Muslims, are 
disbelievers. This view seems to be far-fetched. Some people say that 
this verse relates to the Jews, Ibn Kathlr noted down the following 
words of Ibn ‘Abbas in connection with the above verse “This is that 
kind of kufr on account of which a Muslim does not cease to be 
Muslim”. From the above, it is quite evident that kufr may be big or 
small. As a result of the former a man gets out of the camp of Muslims 
but in the latter case he does not. Thus ‘Ata’ bin Abi Ribah has con¬ 
cluded the expression kufrun duna kufrin from the above discourse. 

Ibn ‘Abbas is also reported to have said in connection with the 
above verse. “This is a kind of kufr , but this is not like kufr (or dis¬ 
belief) in Allah and His angels and His Prophets (which renders one a 
disbeliever). In other words, this sort of work is a branch of kufr , 
and kufrun duna kufrin (one kind of kufr is less than another kind of 
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kufr) is based on the saying of Ibn ‘Abbas, though it is not actually 
said by him. For this reason Hafiz Sahib ascribed these words to ‘Ata’ 
bin Abl Ribah and not to Ibn ‘Abbas. 

It is not correct to say that Hafiz Sahib was not informed of the 
saying of Ibn ‘Abbas because it was he who referred to the saying of 
Ibn ‘Abbas in the next chapter on oj^> |*tk” “cruelty below cruelty". 
Again ‘Ata’ bin Abl Ribah has related three sentences viz (i) disbelief 
below disbelief (ii) Cruelty below cruelty and (iii) hypocrisy below 
hypocrisy. From this discourse several problems relating to sins and 
disbelief are solved. For example: 

Whoso abandons prayers is an 
infidel ( Hadith ) 

Two things are found among the 
people which are infidelity viz : 

(i) taunting any person on the basis 
of his parentage and. 

(ii) lamenting the dead, ( Hadith) 

To abuse a Muslim is a sin and to lUT-*#..»**• i »-Mi ?\*- 

fight with him is infidelity. ( Hadith ) ^ 

In the light of the above it is unnecessary to interpret the words 
of Ahadith in an allegorical or figurative sense. We should take them 
in their real meaning without any hesitation. So the meaning of the 
above Ahadtih is that all those acts referred to, are matters of disbelief, 
but when kufr admits of doubt. This doubt must be found in the 
meaning of kufr also. Consequently, all those Ahadith which declare 
that a certain sin makes a man disbeliever must be taken in their origi¬ 
nal meaning without making any tawil or adopting a secondary mean¬ 
ing. For example, “When a person commits adultery he does not 
remain a Muslim at the time of committing adultery. (Hadith) “He has 
no belief who commits treachery.” ( Hadith ) 

uji >5"” (Disbelief below disbelief) 

Hafiz Ibn Taymiyah and Hafiz Ibn al-Qayyam have explained 
this point in detail, The sum and substance of their discourse is that 
belief and disbelief are contrary terms from the religious point of view, 
i.e., if one of the two disappears, the other takes its place. As stated 
before, belief has various branches (they may be parts or related matters 
of belief), some of which are high and others are low, some branches 
are nearer to the high and others arc nearer to the low than the rest. 
For example, “tffiVi ucjij ki *ji H o' uoW” “The highest 
branch of Iman (Belief) is to bear witness that there is no god but 
Allah and the lowest is to remove troublesome things”. 

As a rule decrease in our branch of belief will produce increase 
in the corresponding branch of disbelief, e.g., absence of Shahadat (i.e. 
bearing witness that there is no god but Allah) means disbelief in Allah. 
Similarly, if modesty which is part of belief, disappears, shamelessness 
which is part of disbelief will occupy its place. This is called “ kufrun 
duna kufrin”. (One branch of disbelief is lesser than another branch of 
disbelief). Some branches of disbelief are very high (and they are like 
roots), which render a person non-Muslim, e.g. disbelief in Allah, His 
angels and his Aposties. Some branches of disbelief are low (and they are 
like leaves, flowers etc.) which do not make a person non-Muslim and 
which are not equal to disbelief in Allah, His angels and His Prophets— 
though they are branches of disbelief. 


lii 
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Iman (belief) and kufr (disbelief) are just like light and darkness, 
as the Holy Qur'an says: 

Allah is the Protecting Friend of 
those who believe. He bringeth them out 
of darkness into light. As for those who 
disbelieve, their patrons are false deities. 

They bring them out of light into darkness. 

(Qur’an, 2:257) { 

Sometimes there is lighL only as at the day time and sometimes 
there is darkness only as at night. Sometimes there is a mixture of light 
and darkness as during the time of Subhi Sadiq (early morning) until 
sun rises. Now the question is “under what category is mixture of light 
and darkness included?” Some scholars say that it is part of day, and 
others say that it is part of night. However, correct view is that it is 
neither included in day nor night. It is a transitional period in which 
light of day and darkness of night meet together. Some lexicographers 
favour this view, and the religion of Islam takes both of them (light 
of day and darkness of night) into account. For example, in prayers, 
at day time, verses of the Qur'an are read secretly and at night time 
loudly. But in morning prayers also they are read loudly, which shows 
that darkness of night is taken into account. In respect of Fast, the 
light of day is considered, because, it is observed at day time. It is the 
grace and wisdom of the Almighty that He has combined opposite 
things, viz. light and darkness at the same time, i.e. in one respect it is 
light and in another darkness. Similarly, belief and disbelief meet 
sometimes in the same place. A Muslim sometimes has some aspects 
of disbelief like pride, abandonment of prayer, (shamelessness etc.) and 
these are branches of disbelief. 

The elements of belief in a disbeliever 

Some disbelievers have a few elements of belief also, such as 
modesty, meekness, etc. The Holy Prophet of Islam is reported to 
have said to Ashaj \AbduJ Qays “Verily, you have two qualities which 
Allah loves, viz. forbearance and humility. He asked the Prophet 
((*!-» -il jy*) “Have those qualities been generated in me by Islam 
or had they been in me before I accepted the religion?” The Holy 
Prophet (j4-j -L 1 J->) replied “you have those merits by birth.” Just 

as belief consists of a series of elements (or branches), some of which 
are high, some are low and others are in mediocre, so also disbelief is a 
combination of a large number of elements (or branches) some of which 
are high, some are low and others are moderate. This accounts for the 
expression “kufrun duna feufrin” (some kinds of disbelief are lower 
than other kinds of disbelief). Some kinds of disbelief eliminate belief 
altogether, as dark night removes light, whereas some kinds of disbelief 
co-exist with belief, as light and darkness meet during the early morn¬ 
ing before sunrise. According to majority of Muslim scholars, 
the word “ kufr ” (disbelief) used in the following (and similar) Ahadith 
mean that kind of kufr which can co-exist with belief: 

“jXTxi JjUJi u-” “Whoever has abandoned prayers is an un¬ 
believer" “£J1 “Two qualities are elements of infidelity 

with them” “To fight with Muslims is infi¬ 

delity”. 
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No disbeliever can be called a Muslim 
for having certain qualities of a Muslim 

An objection may be raised here that when a man cannot be 
expelled from Muslim community on account of having some qualities 
of ku/r, a disbeliever who has some merits of belief should be called a 
Muslim. This objection is not tenable; because Iman (belief) and kufr 
(disbelief) are respectively like health and disease. Ft is obvious that 
a healthy person may be called sick if he has one or two diseases, but 
the very'sick man cannot be regarded healthy if he has one or two 
signs of health. Unless the root of disease is removed a person 
remains ill. 

In short, all virtues are elements (or branches) of Iman and all 
vices are elements (or branches) of Kufr. This point may be explained 
in this way also. Iman means Tasdiq (confirmation). Now, if it is by 
heart it is called * Aqidah (conviction), if it is by tongue it is called Jqrar 
(confession), and if it is by other parts of body, it is called ‘Amal (work). 
Some time *Amal also stands for Tasdiq as the following ttadith of the 
Holy Prophet ((*t-j J-*) indicates: 


And the private parts of a person 
confirm or reject it. 




The following opinion of Hasan Basarl is recorded in Sharhil 
‘Aqidatil Tahawfyah. 


Belief does not consist in decoration 
or ambition, but in that which goes deep 
into our hearts and is confirmed by good 
deeds. 


BMiWSAfltKJ 3C8 m 


This passage shows that Tasdiq, i.e, approval (or confirmation) 
applies to our work also. Thus Tasdiq has three stages. As Jong as it is 
in one’s heart, it is named ‘ Ac/idah by heart, when it is expressed by 
tongue it is called confession by tongue and when it is translated into 
action it is najned ‘ Amal (work). As Tasdiq passes through three stages 
so also does Iman. 

Stages of Iman and kufr 

Iman (belief) is one thing, but it has three stages which are not 
similar in position (or degree). If Iman disappears from onestage.it 
will be occupied by its opposite, viz. kufr. For example, if a person’s 
heart is devoid of Iman and Tasdiq, disbelief and rejection will enter 
his heart and he will become staunch_ kafir (disbeliever), because 
confirmation by heart is the root of Iman on which other things 
depend. If a man’s heart believes but his tongue does not confess it, 
then his tongue will be deprived of Iman. Opinions differ 
as to whether he will be a Muslim or non-Muslim. Similarly, if a person 
does no good work, his body will be deprived of Iman —this is also a kind 
of kufr (a partial kufr) butthis will not eliminate Iman altogether. In 
short, wherever the word kufr is used in Ahadiih regarding 'amal, it 
must be taken in its original meaning. As Iman has various stages so 
also kufr has. As said earlier, fikufr is below kufr". A defective (or 
partial) kufr does not eliminate Iman. The term kufr used by the Founder 
of the religion of Islam should be taken in its real meaning and there is 
no need of interpreting it in an allegorical sense. As a result of this 
discourse based on researches, several objections regarding the use of 
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kufr in the Qur’an and Ahadith for misdeeds or neglecting some 
religious duty have been removed, 

Z ulmun duna Z ulmin 

“One kind of wrong-doing is below another wrong-doing’*. The 
Holy Qur’an has used the word Zulm in several meanings as under; 

'And the disbelievers, they are the ^ , 99 »k w&a' 

wrong-doers. (Qur'&n, 2:254) C — s<T 

This verse shows that a wrong-doer is a kafir (disbeliever) and 
wrong-doing is kufr (disbelief). This very word (i.e, Zulm) has been 
used in the Qur’an for Believers, nay for Prophets also, as the following 
prayer of Prophet Hadrat Yunus (Jonah) (may peace be on him) indi¬ 
cates : 

There is no god save Thee. Be Thou (Ji » „ 

glorified! Lo! I have been a ( J™* d " r ; g7) 

Hadrat Adam (may peace be on him) prayed in these words; 

Our Lord! We have wronged rr, - „ 

ourselves. (Qur’an, 7:23) ( 

The word Zulm in the phrase Z ulmun duna Zulmin, means to put a 
thing in a place other than that which is meant for it. It has many 
stages, i.e. from what is inadvisable lo atheism (godlessness). 

Shirk duna Shirk 

One kind of polytheism is below another kind of polytheism. 
The Holy Qur’an says ; J 

And whoso ascribeth partners unto k.\ Vi 5 * 

Allah, it is as if he had f i Hen from the sky L7 

and the birds had snatched him 1 . , ZS-r <!,>. i"'* cs 

(Qur'an, 22:31) (-=C ( *frO lx*/> 

Another verse puts it. 

Lo! Allah pardoneth not that partners J>.\ -v- . f .*,* ii , 

should be ascribed unto Him and He 
pardoneih all save that to whom He will. 

(Qur’an, 4:116) ^U,U) 


And whoso ascribeth partners unto 1\ ?< 

Allah, it is as if he had f i lien from the sky & 

and the birds had snatched him 1 . , ZSr <! |N 

(Qur’an, 22:31) ( 

Another verse puts it. 

Lo! Allah pardoneth not that partners J >.\-v . j> .a-* < \ 

should be ascribed unto Him and He t*. 

pardoneih all save that to whom He will, ^ 

(Qur’an, 4:116) 

This sort of shirk (polytheism) is a plain and open shirk. Hypocrisy 
and exhibition of righteous work are included in secret shirk. The 
Holy Qur'an says; 

So whoever hopeth for the meeting * \£ : 

with his Lord, let him do righteous work, 

and muke none sharer of the worship due ir« ^ s .a* \ p'tx&xr** 

unto his Lord. (Qur’an, 18:110) i 

Similarly another verse declares. 

So when He gave unto them a healthy ^ xX'*"* 

ch«1d f they ascribed umo Him partners in A) UUi 

respect of that which He had given them. ^ ^ p \ - 

(Qur’an, 7:190) ( ,s-H<o^lM) 

In the above verses shirk is so called because of its literal meaning 
(according to one of the two commentaries of the Qur’an), but it is not 
an antithesis of Iman (belief). The two can co-exist. Shirk in the phrase 
Shirk duna shirk means to ascribe a partner to Allah in any form or 
method, as it has innumerable stages and degrees. 


] Tauhid (oneness of Allah) is the highest rank of Imfitr. Now a man leaving worship 
of Allah prostrates before any created being he really make 4 ; himself fall from the sky* 
Obviously* such person cannot live long. Hence birds will snatch his flesh and the 
wind will blow him to a far off place* Abdur Rahman 
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Nifaq diina Nifaq 

One kind of hypocrisy is below another kind of hypocrisy. 
The Holy Qur’an says ; 

Lo! the hypocrites are in the lowest 

deep of the fire* (Qur'an* 4:145) 

Furthermore, it is recorded on reliable Ahddlth that whosoever 
possesses the following characteristics will be a staunch (or pure) hypo¬ 
crite viz(i)To commit breach of trust, to speak lies, to violate pledges (or 
agreements) and to quarrel with the people using vulgarism and un- 
maonerl incss. If a person has one of the above, he will have one 
element of hypocrisy. The above characteristics relate to work, not to 
I man. Hence they can be found in a Muslim also. In this way the 
above phrase Nifaq duna Nifaq has been explained. 

Kufr, Z ulm and Nifaq 

Kufr (disbelief) Zulm (wrong-doing) and nifaq have many different 
stages and ranks, and their effects will also vary according to the nature 
of the above. But it cannot be gainsaid that the application of the 
above to a sinful person must be taken in its real sense, because the 
application of a genera] rule to all persons is reasonable, may they be 
perfect and strong or defective and weak. The reader should ponder 
and think, as the discourse is excellent. 

The meaning of Duna 

Now what is the meaning of the word Duna here and what is 
Imam Bukhari’s opinion ? This word has two meanings (i) dissimilar 
and other (ii) nearer and lower. According to dictionary the stcond 
meaning seems to be correct. Imam Raghib observes that diina means a 
thing of low rank. Hence some lexicographers 53y that duna is derived 
from dumiwun meaning nearness. So this word originally meant lower 
and nearer and afterwards other and dissimilar. Now if the word diina 
in the phrase kufr duna kufr means other and dissimilar, then the mean¬ 
ing of the above will be that kufr has various kinds, some of which 
expel a person from the religion of Islam, i.e. disbelief in Allah and His 
Prophets., etc, and other kinds do not, e.g. abandonment of prayers and 
ingratitude of relatives. Some kinds of kufr are lesser in degree than others. 

Imam Raghib says the same thing in explanation of tire Qur’amc 
verse: “Lo! Allah pardoneth not that partners should be ascribed unto 
Him. He pardoneth all save that to whom He will”. (Qur’an, 4:116) 

Anyhow, it is obvious that the word duna means nearer and lower, 
i.e., it is lower than clear polytheism; and Allah pardons all sins of smaller 
degrees butdoesnotpardon polytheism. Shah ‘Abdul Qadir has translated 
the word duna into beyond. Now if duna in the Hadlth of the chapter 
means dissimilar or something else, then Imam Bukhari’s object will be 
to relate different ranks and degrees thereof as there are various ranks 
of Iman according to increase or decrease. Thus to prove the different 
kinds of kufr or different ranks thereof is the objective. Hafiz Ibn 
Hajar takes duna in the sense of nearer and lower and says that Bukhari’s 
purpose is to prove various ranks of kufr- In other words, when the 
author has established his doctrine that Iman and Islam have various 
ranks based or increase and decrease, then it is clear that its antithesis, 
viz. kufr has different ranks, because “things are known by their opposites,” 
as detailed above. Mawlana Anwar Shah Sahib gives pre ference to the view 
that the word duna here means dissimilar or other and gives some arguments 
in support thereof, including the Hadlth of the chapter. But in order to 
appreciate Shah Sahib’s view one point must be understood first. 
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Difference between kufr and kufran 

The two words ku/r and kufran are masdar (Infinitive) of “>£> 
which means to conceal something. A cultivator is called Kafir in 
k Arabia because he conceals seed inside the earth, night is so called be¬ 
cause it darkens the atmosphere, and ungratefulness is also a kind of 
kufr , as the Holy Quran says: 


If ye give thanks, I will give you 
more; but if ye are thankless, lo! my 
punishment is dire. (Qur'SLn, 14:7) 




Qur’an has again said : 

This is of the bounty of my Lord, 
that He may try me whether I give thanks 
or am ungraieful. Whosoever giveth 
thanks he only giveth thanks for (the 
good of) his own soul. (Qur’an, 27:40) 



Ungratefulness or thanklessness hides the favours of the benefactors. 
Kufr, which is an opposite of I/nan, conceals Tauhid (oneness of Allah), 
which is the demand of nature and reason, and also His innumerable 
favours and gifts. Thus kufr hides the essence as well as attributes 
of the Supreme Being. Further the Holy Qur’an says: 


And they measure not the power of 
Allah in its true measure. (Qur’in, 6:92) 




In all these verses the root of the word kufr means to conceal and 
hide. In this respect kufr and kufran convey the same idea, but accord¬ 
ing to the religion of Islam there is some difference in their meanings. 
Generally, kufr is used to signify disbelief in Allah—and this is anti¬ 
thesis of Islam and kufran means ingratitude and ungratefulness, as 
expressed in the Hadlth containing “Women are ungrateful 

to their husbands". Shah Sahib says that kufr is of two kinds viz. (i) 
disbelief in Allah (i.e. rejection of the religion of Islam) and (ij) 
ingratitude and ungratefulness, which is referred to, in the said Hadtth 
as Kufran al-'Ashir (see above). These two are different kinds of kufr 
and both have various stages. The second argument said to have been 
given by Shah Sahib (though it is not certain whether it has been act¬ 
ually given by Shah Sahib or not) is that the commentators of the 
Qur’an agree unanimously that the word Duna in the following verse: 
“Lo! Allah pardoneth not that partners should be ascribed unto Him. 
He pardoneth all save that to whom He will”. (Qur’an 4:116) means 
nearer and not dissimilar. The third argument is that in some editions 
of Sahth Bukhari the word “jju” (i.e. after) has been used instead of 
the word Duna (i.e. disbelief after disbelief). The fourth argument is 
the opinion of Imam Bukhari (expressed in the next chapter), namely, 
“a sinful person does not become a disbeliever unless he professes poly¬ 
theism”. Thus kufr has different kinds, one kind of which renders a 
person kafir (disbeliever) and other kinds do not. Now Shah Sahib says 
that if kufr has no different kinds but various ranks only, then there 
should not be any hesitation in calling a sinful person kafir (unbeliever) 
because the root of kufr exists in all types of kufr. 

The fifth argument is proved in the chapter on ‘*1 **L~*j q\ j-jJi 
“The fear of the Believer is that his work may be wasted and 
“to beware of insistence on combating”. 

The final discourse on the word duna 

In my opinion Hafiz I bn Hajar’s view that duna means aqrah and 
advan means lower rank is preferable. In the first place, the real object 
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of Imam Bukhari, for which he thought it advisable to record that 
Hndith in the K'uab ctl-Iman is to describe various stages and ranks of 
kufr and prove thereby the various stages and ranks of I man which is 
the antithesis of kufr . This object can be realised if the word dUna 
means nearer, and not when it means dissimilar, because dissimilar 
things do not prove different ranks of anything. Again, Imam Bukhari 
has^described various ranks of tman in different chapters of the Kiiab 
al-Iman, as he has done in the chapters on “JCa'iII 
“Superiority of Believers in respect of good work” and fOCIli ^ til’* 
J* “When Islam is not in its real sense”. Here also his main 
object is to prove various ranks of kufr and not dissimilarity only. In 
the second place, if duna means dissimilar then the phrase kufr duna 
kufr will mean that one type of kufr is dissimilar to another, and dis¬ 
similarity can be proved whether the first thing is bigger and the second 
smaller or vice versa. Thus the above phrase will apply to kufr of 
bigger degrees and also of smaller degrees, whereas 'Ata’ and some 
other scholars, who have used duna in the sense of dissimilar, say that 
kufr of bigger degrees contains kufr of smaller degrees also, though 
some unintended things will come in. On the contrary, if duna signifies 
nearer or lesser, then the meaning of the phrase will be that one type of 
kufr is lesser than another, and it will not contain major kufr. In the 
third place, aqrab (i.e., nearer) and advan (i.e. lower) are the real mean¬ 
ings of the word duna, and there is no need of assuming another 
meaning. As regards the arguments advanced above (by Shah Sahib), 
the fourth and fifth will be discussed in their respective chapters; and 
the third supports my view as the words qablo (before) and ba'da (after) 
ordinarily indicate different ranks. The second argument is difficult to 
understand because all commentators of the Qur’an do not give prefe¬ 
rence to the idea that duna signifies here dissimilar or something else. 

Imam Ragib in explanation of the Qur'anic verse: (and He 
pardoneth all save that to whom He will) says : 


He will pardon whal is less than this, 
and it is also said that Allah will pardon 
things oiher than this, and both the mean¬ 
ings are interlinked (i,e. one is essential to 
another). 


0^6 SiTi k. 


Thus the second interpretation seems to be rare, hence it has been 
referred to, here by Imam Raghib under the words Qila (i.e, it is said). 
Imam Raghib also says that those who interpret duna in the sense of 
dissimilar, hold that the two are essential to each other. The first argu¬ 
ment, viz., the Haduh of the chapter seems to have some weight because 
thanklessness of relatives is not of the same kind as disbelief in Allah. 
But this is not a very strong argument because ingratitude and ungrate¬ 
fulness to relatives and benefactors are a small branch of disbelief in 
Allah, as the Holy Prophet (r^> J^) is reported to have said: 

And he who has not expressed thanks 
to (he people has not thanked Allah. 

Imam Bukhari narrates the same Hadith of the chapter on the 
authority of Abu Sa‘ld al-Khudri in Kitah at Htyd chapter on menstru¬ 
ation. The sum and substance of the whole discourse is that ungrate¬ 
fulness to relatives is not an independent kind of kufr, it is only a 
ladder to disbelief in Allah and it is kufr of minor degree, Tins is why 
some Companions asked the Holy Prophet (pA**j ^ -w 1 J--) “Do the 
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women who are ungrateful to their husbands disbelieve in Allah.7” The 
Prophet 4.U *i>i J^.) denied it and said “They do not express thanks 
to their husbands”. In other words, they do not disbelieve in Allah, 
but their ungratefulness to their husbands may be a preliminary thereto. 
Kufr has only one significance, and variation in its associates does not 
divide kufr into two. Hence there is no need of describing two kinds 
of kufr in the Hadith of the chapter. 


CHAPTER XXII 

Sins are affairs of Jahilyat and a 
sinful person does not become a disbeliever. 
If he professes for practises) polyiheism 
then he is a disbeliever because the Holy 
Prophet [ s allot! aho *alalhi wa sallam) says 
to Abu Dhar: 

Verily you are a non who has char¬ 
acteristics of Jahiliyar (pre-klamie period); 
and Allah says ; Lo! Allah pardonetfa not 
that partners should be ascribed unto 
Him* He pardoncth all save That to whom 
He will, {Qur’an, 4:116) 

Allah also says: 

And if two parties of Believers fall 
to fighting then make peace between them* 

(Qur’an, 94:9) 

Allah has described both of them as 
Muslimsj 

29* We have been told by * Abdul 
Rahman bin al-Mubarak who said that he 
was informed by Hammad bin Zayd who 
said: Ayvub and Yunus told us who said 
to Hasan who said to al-Ahnaf bin Qays: 
1 Went so as to help this person but Abu 
Bakrah met me on the way and enquired 
where 1 was going. I said I was going to 
help this person. Abu Bakrah told me to 
return home because be heard : 

^ The Holy Prophet {?altallaho “aiaihi 
wa sallam) say : 

“Whm two Muslims fall to fighting 
with swords, then the assassin and the 
assassinated boih will go to Hell/* l 
enquired, ”0 Prophet of Allah {saftaltaho 
'alaihi wa sallam) ! As regards the assassin 
the matier is clear (i,e he will go to Hell) ; 
but why will the assassinaied person go to 
HelL?” The Prophet \saifaltaho 'alaihi wa 
sallam) replied, “He was anxious to kill his 
companion*” 

30 We have been told by Sulayman 
bin Harb who said that he was informed 
by Shu bah via Wasd al-Ahdab via al- 
MaTur, that: 

^ He ifla^t narrnor) said : 
I met Ahu Dhar at Rabadluh and he had 
put on a Hul/ah (a dress composed of two 
wrappers) and his servant had also put on 
a similar dress* I enquired about reason 
for it. Hu replied "1 abused a person and 
his mother also,” The Holy Prophet 
(salfatljho * alaihi wa salt am) said V ‘G Abu 
Dhar f you have abused his mother. You 
are a man having characteristics of Jahiliyat. 


*29 

-3 0 
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Your slave is your brother, Allah has placed him under you. So whoever has a brother 
under him must give him to eat what he himself eats and give him to wear what he 
himself wears. Further, he must not burden him with a task which is beyond his scope, 
and if he imposes any difficult task on him he must help him/* 

The term Jdhiliyat covers the period which commences after 
Hadrat *Isa (may peace be on him) and ends before the advent of Islam. 
During this period no revealed religion was really in force and ungod¬ 
liness reigned supreme. Here the word Jdhiliyat signifies kufr (disbelief) 
but Imam Bukhari has used Jdhiliyat instead of kufr in consideration 
of the words of Hadith. There are two Ahadith in this chapter, of 
which the first is the chief object and the other only meets objections, 
if any. The idea is that just as good deeds being part of I man (Faith) 
are included in Iman so also sins and misdeeds being parts of kufr 
(disbelief) are included in kufr. 

Objects of Hadith 

The necessity of good work has been established in previous 
chapters. Now the evil consequences of sins are described in this 
chapter. In this way the theory of the Murji’ah sect has been comple¬ 
tely repudiated. Because misdeeds are things of the period of Jdhiliyat 
and kufr , and all sins have some sorts of kufr , therefore they must 
affect tman adversely. In order to refute the views of the Khawrijites 
and the Mutazilites the author has narrated the Hadith and the person 
who commits this sin will not become a disbeliever unless he professes 
(or practises) polytheism. In other words, sins are branches of kufr 
but, as one type of kufr is smaller than another, none can be declared 
as kafir until he associates partnership to Allah. 

The expression “on account of the saying of the Holy Prophet 
(^i-j aJU j*.)” relates to the first part of the Hadith and the saying of 
Allah proves the second part. Afterwards Imam Bukhari mentions the 
Hadith of Abu Dhar which is obviously connected with the main part 
of the Hadith, The second part of Hadith is also proved thereby be¬ 
cause Abu Dhar’s eminence and excellence as a Believer is beyond 
question The first part of the Hadith repudiates the Murji’ah sect and 
the second part thereof refutes the Khawrijites and Mu‘tazilites. The 
expression Kufrun duna Kufr in (one type of Kufr is smaller than another) 
in the first chapter also aimed at the refutation of the Murji’ahs, but the 
author does not mention it clearly. As usual he has only pointed it out 

In the explanation of the preceding chapter I observed that 
Mawlana AnwarShahSahib has inferred from (the person who commits 
a sin does not become a kafir until he ascribes partnership to Allah) 
that the word duna means other or dissimilar. But this is not a sound 
argument because just as variation in kind leads to variation in their 
applications, so also variation in ranks results in variation in their appli¬ 
cations. For example, fever, is one kind of disease, but owing to its 
different degrees sometimes fever becomes dangerous and fatal and some¬ 
times not. One kind of medicine is prescribed for one type of fever 
and another for another. 

Use of an adjective for a verb 

Anyhow whether kufr lias various kinds or ranks, there is one 
objection here, viz. When a person has kufr (of one kind or one degree) 
why is he not called kafir because the characteristics of the root pervade 
all its branches.? This objection is met in several ways. Some scholars 
say that kafir in this case must not mean one who will perpetually 
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remain In Hell like a polytheist. The best reply has been given by 
Ibnul Qayyini who says that it is true that according to lexicon (or dic¬ 
tionary) and common sense what applies to the source of a thing must 
apply "to all things derived from it—whether the source is strong or 
weak, but according to generally used term it is not so. This is why it 
is said that a verb is used for any work whether it is done once or 
more) whereas an adjective (or nominative) is not generally used for a 
work which is done only once or twice. For examples, if a person 
speaks the truth once or twice it will be said that he spoke the truth: 
and not that he is truthful man, or if a man speaks a lie once or twice 
it will be said that he spoke a lie, not that he is a liar. Similarly, 
if a man steals an ordinary pen or piece of paper, he will be a thief 
literally, but not according to the usually accepted term. This may be 
explained by two examples (i) If a man picks up some knowledge of 
medicine or Islamic jurisprudence (Fiqh) he will not be designated a 
physician or an expert in jurisprudence (ii) if a person gets a few pice 
by begging, then he becomes rich in the literal sense because he has 
seme money but he is not called a rich man. 

To cal) a person kafir 

From the above it is evident that application of the characteristics 
of the source to all things derived therefrom requires the existence of 
certain qualities or quantities of the same therein. Hence before a person 
is called kafir it is necessary to ascertain how much of kufr he has. 
When the requisite amount of kufr is found in any man he will be 
called kafir, otherwise not. The Holy Qur’an describes the requisite 
qnantity of kufr as follows: “Lo! Allah pardoneth not that partners 
should be ascribed to Him, and He pardoneth all save that to whom He 
will.” (Qur'an, 4:116) 

Had rat I bn ‘Abbas supports this view, as Hashlmi has recorded 
the following passage in Majma'al Zawa'id on the authority of Ibn 
‘Abbas : 


He (Ibn ‘Abb&s) enumerated several 
things and then said that if a person aban¬ 
dons such and such thing it will be said 
that he has kufr in him and not that he 
has become kafir (disbeliever). 





Hadrat ‘AH is reported to have said the same thing, but one of 
the transmitters of his saying is a liar. DaramI who was older than 
Bukhari, though belonging to the same period, has also said the same 
thing. 


There is an objection here. viz. the Holy Qur’an clearly says : 
“And whoso judgeth not by that which Allah hath revealed: Such 
are disbelievers. (Qur’an, 5:44) 


This verse does not make mention of any particular nature or 
quantity of kufr. The reply is that our discourse relates to a particular 
person or persons but there is room for making a general remark on 
the basis of certain factors e.g., the Holy Qur’an says, 


The curse of Allah upon those wlio 
{Qur’an, 3:61 ) 




But it is not permissible to curse any particular Muslim even if 
he speaks falsely. We cannot say about any Muslim “May Allah curse 
you” or “May Allah curse Zayd etc. Apart from the above objection 
and its reply it may be said that restrictions regarding the use of the 
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term kafir for any person are meant for us and not for Allah and His 
Prophet -oil J*>) who make assertions in the universal interest 

of mankind and for the betterment of their general condition in this 
world and in the next. The expression : 


The virtues of good people are vices 
for divinely gifted persons. 




The object of the Hadiih, "And the person who commits a sin 
will not become a disbeliever until he professes {or practises) polythe¬ 
ism” is that in those places where the word kufr has been used for any 
sin or misdeed we shall have to understand it in accordance with the 
expression Kufrun iluna Kufrin. We cannot go beyond the principle of 
Islam. According to the teaching of Islam we cannot call any Muslim 
kafir. Bukhari also points to the same conclusion, and the word *v£A” 
is a verb of the future tense 1 . 


As {but by polytheism) is used in the Qur’anic verse, i-friJij 111 
Imam Bukharfhas done the same. Shirk is a particular term and means 
to worship any thing other than Allah, and kufr is a general term. A 
believer in oneness of Allah but disbeliever in Prophethood of Hadrat 
Muhammad (jJk» is a kafir , not a mushrtk. Similarly, one 

who disbelieves in the existence of Allah altogether, like a naturalist, 
is a kafir but not a mushrik (polytheist). 

There is an objection here. As a polytheist is not pardoned, so 
also a disbeliever is not pardoned. But all'disbelievers are not included 
in the Qur'anic verse. 

Several replies have been given. Some scholars say that though 
shirk is a particular term, it is used here in a general sense and covers 
all kinds of infidelity. Others say that disbelief is certainly part and 
parcel of polytheism and hence included therein. The Holy Qur'an says: 


Say not * 4 Fie” unto them nor repulse 
them, but speak unto them a gracious 
word, (Qur’an, 17:23) 


< Sinjiya-.) 


Though the people have been forbidden to say "fie” to their 
parents and repulse them, other kinds of maltreatments^ such as, abu¬ 
sing, evil doing etc. are also included therein. It is obvious that a 
naturalist (i.e. disbeliever in Allah), will not be pardoned. Similarly, 
if a person disbelieves in the Prophethood of Hadrat Muhammad 
(f*i—j -ii J*>) he also will not be forgiven, because disbelief in the 
Prophet f^j -at leads essentially to disbelief in Allah as well. 
The Holy Qur’an says: 


In truth they deny not thee (O 
Muhammad) but evij doers flout the reve¬ 
lations of All&h, (Qur’an, 6:33) 


( SEy.rt-o 


In my opinion kufr is a more common term than shirk and the 
former can’be conceived separately from the latter. But in actual exist¬ 
ence both tlie terms are interrelated. During the time of revelation of 
the Qur’an the most prominent sects in the world were Mushrikin (poly¬ 
theists! Magians, Jews and Christians, and all of them were polytheists. 
The Mushrikin's case is obvious. The Magians believe in two gods i.e., 
Yazdan {god for good) and Ahraman (god for evil) and they worship 


J The meaning is that such a person will not be declared Kafir in the future* The 
Hadith in question refers to the past and this is also a warning for future. 
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fire. The Christians believe in Trinity i,e. three gads. The Qur’an 
says about the Christians: 

They surely disbelieve who say : Lo ! ^t t T’tvi* 

Allah is the third of three, ** ^ 

(Qur’an, 5:73) C * kP-W 

Priest Funder’s Fraud 

Priest Funder writes in the book Mizan at-liaq that there is one 
in three and three in one, and as his claim is not only absurd but 
impossible and beyond human intellect, no amount of his far-fetched 
arguments could help him. At last he tried to save his skin by saying 
that the Christians’ doctrine of Trinity and Unity is just like the 
Mutashabihai (Allegorical things) of the Muslims, and the former is 
beyond the scope of reason like the latter. 

Difference between what bewilders intellect and what is impossible 

There is a great difference between the Christian’s doctrines of 
Trinity and Unity and the Muslim’s Mutashabihat. Human intellect 
rejects the former as something impossible and unreasonable. No 
jugglery of words and no amount of deception can make an impossible 
thing possible and an unreasonable matter reasonable. On the contrary, 
the Mutashabihat i.e, allegorical things of the Muslims are within the 
scope of human intellect, though beyond the reach of common under¬ 
standing. They perplex our minds on account of their particular 
significance. But the Christian doctrine is impossible as well as inconcei¬ 
vable. One cannot be three nor can three be one. This whole theory is 
non-sensical and absurd. In other words, the existence of Mutashabihat 
allegorical or figurative things are not impossible or inconceivable by 
their nature, though human intellect does not fully understand their 
nature, manner and eminence. For example, the Holy Qur’an makes 
mention of “Hands of Allah,” “Face of Allah” etc. These things 
bewilder our minds but they are not impossible according to human 
intellect. 

As regards the Jews, the Holy Qur’an says : 

And the Jews say: Ezra (‘Uzayr) is 'TvC'' 

the son of Allah _and the Christian say: 

The Messiah (Masih) is the son of Allah. * bii*** » -'h ''l^u 

(Qur’an, *30) 

The Jews of the present time deny that they believe that ‘Uzayr 
(Ezra) is God’s son. It is possible that the sect of the Jews who held 
this belief during the revelation of the Qur’an does not exist now. But 
history docs not provide a single case in which any Jew or any other 
person took exception to the above verse. During the period when the 
Qur’an was revealed the people of ‘Arabia moved heaven and earth to 
criticise the religion of Islam and eliminate the universal effects of the 
Qur’an. Madinah was then the centre of the Jews, and had there been 
a single thing in the Qur’an against the established fact, the entire 
Jewish community would have raised hue and cry against Islam and its 
Founder. Those Jews who had embraced Islam, such as ‘Abdullah bin 
Salam, would have presented their objections to the Holy Prophet 
(^Uj *-L: ibi had there been any factual error. When the verse of 
the Qur’an “They have taken as” lords their rabbis and priests beside 
Allah” was revealed, ‘Adi bin Hatim, who was a Christian before 
accepting Islam, presented his objection to the Holy Prophet 
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(^-j V* u^*) and the latter replied that it was the prerogative of 
Allah to decide what was lawful and what was unlawful, and when the 
people of the revealed Books transferred that power to their rabbis and 
their monks, they practically raised them to the rank of the Divine 
Being. 

It is absurd to suppose that there was some criticism to rhe above- 
quoted verse at that time but it has not come down to us. It is 
preposterous to think that the Qur’an spread throughout the length and 
breadth of the world but the criticism of the enemies of Islam whose 
number was always very large did not get publicity. 

An evidence regarding ‘Uzayr (Ezra) 

A reliable person, late Hajt Amir Shah Khan, said to me person¬ 
ally: “1 travelled far and wide and wherever 1 went I tried to trace that 
sect which believed in ‘Uzayr being a son of Allah. When I reached 
Syria and I met the Jews there, all of them denied that belief. But 
after trying in several places there I came to know that there is a village 
named'(’Uzayriah), the inhabitants of which still believe that ‘Uzayr is 
a son of Allah. I went to that village and met several prsons tHere. 
On my enquiry they confessed that just as the Muslims believe that 
Allahis one Who is the Creator of the universe, so also they believed 
in ‘Uzayr being a son of Allah. Further, I knew that the number of 
such Jew's was very small and their general condition was miserable. 

Truthfulness of the Qur’an and disbelievers’ nonsensical views 

Apart from the above, what passes human intellect is the fact that 
some unreasonable and nonsensical views of the Jews are still found in 
their Torai (Old Testament) which has been adulterated very badly. 
For examples: It is recorded in Torai that when Allah was apprised of 
the universal destruction caused by the Deluge of Prophet Noah, He 
could not help Himself and therefore wept bitterly. The Holy Qur’an 
says: 

Dreadful is the word that cometh 
out of their mouths. They speak naught 
but a lie. (Qur’iLn, 18:5) 

It is also recorded in Torai that once Allah and Prophet Ya’qub 
(Jecob) fought with the result that the latter vanquished the former. 
Common sense demands that if the Christians have become polytheists 
by taking Hadrat ‘Isa (Jesus Christ) as Allah’s son, the Jews also have 
become polytheists by declaring Prophet Ya'qub more powerful than 
Allah Himself or by believing that the agency which had destroyed the 
whole world (during the Deluge of Prophet Noah) against the will and 
knowledge of Allah was more resourceful than Allah. 

In addition to the above, the Jews and Christians relapsed into 
shirk (polytheism) in another way, as the Qur’an says: 

They have taken as lords beside 

Allah their rabb s and their monks. . 

(Qur’an, 9:31) ( -s<b-.y) • 

This is also an open and plain polvtheism “J* which has 

been detailed earlier in connection with the Hacifth regarding the 
Roman emperor Heraclus. In short, all the sects of disbelievers during 
the time of the revelation of the Qur’an were victims both of infidelity 
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and polytheism. Similar belief is current now in several countries. 
For example, in addition to the Jews and Christians there are three 
communities in India which are unbelievers, namely, (i) the Hindus 
(ii) Ary a Samaj and (iii) the Sikhs.__ The Hindus publicly worship 
thousands of deities. Though the Arya Samaj claim to believe in 
Tauhid (oneness of Allah), in practice they also ascribe partnership to 
Allah because they maintain that three things are eternal and essential 
in existence, viz (i) Parmatama (i.e., God) (ii) Matter which they call 
PrakartI (which consists of innumerable particles) and (iii) Soul (which 
they call Jcyo). Thus they believe that all the three possess elements 
of Godhead. The Sikhs have more or less, the same sort of belief. 
They worship Granth and cows, though some of them deny that they 
worship cows. As regards the founder of Sikhism, the must authentic 
view is that he was a devout Muslim who attended the spiritual dis¬ 
course of Baba Farlduddin Shakar Ganj and who performed Hajj also. 
He freely mixed with the Hindus and tried to guide them on the right 
path. What happened to him later on is known to Allah alone. His 
followers are known as Sikh. Thus it is evident that every sect of un¬ 
believers has some sort of shirk (polytheism) together with kufr (infidelity). 
Though the word of Shirk is often used in the Qur’an to warn the 
people against ascribing partnership to Allah, it signifies kufr (infidelity) 
in general. It is a pointer to the fact that whenever disbelief comes it 
is accompanied generally by polytheism also. Kufr is a wider term than 
shirk , and though by nature they are not essential to each other, in 
actual existence they are so. The Qur’an says: 

‘‘And if two parties of Believers 
fail to fighting, then make peace between them” (Qur’an 49:9). 

This verse supports the second part of the Hadith of the chapter 
in as far as fighting with Muslims is a major sin and still both the 
parties ace referred to, as Muslim. This verse repudiates the theory or 
the Mu'-tazilites who hold that those who commit major sins cease to 
be Muslim. The Qur’an calls the Muslims who fought among themselves 
as Mu'mimn (Believers) and not as Muslims only. This Qur’anic verse 
also refutes the views of the Khawrijites who maintain that the persons 
who commit big sins become disbelievers. Far from declaring them 
(the Muslims who fought among themselves) as infidels the Qur'an 
called them “Believers” and ordered that they must be reconciled. The 
verse of the Qur’an endorses the theory of the Hanafls who hold that 
the absence of good deeds does not necessarily eliminate Iman (Belief). 
In the preceding Hadith Ahnaf bin Qays is reported to have said: 1 
went from my home to assist this man (Hadrat ‘All) who was the Head 
of the community. (According to one version of the Hadith he said 
that he went out with his people). It is stated clearly in Fathul Bari 
that this Hadith relates to the battle of camels. Anyhow, Abu Bakrah 
met him (Ahnaf bin Qays) and asked him where he was going: He 
replied that he was going to assist a certain person. Then Abu Bakrah 
said: Return home and keep away from disturbances, because the Holy 
Prophet (,4-j -Si J*>) said: “When two Muslims oppose each other 
with swords (in their hands), the assassin and assassinated both will go 
to Hell” I enquired : “O Prophet of Allah (f4-j *4* *ul J-)! what is the 
fault of the assassinated person”? He replied. “Because he was anxious 
to kill his companion and it was by chance only that he did not 
succeed. 
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Difference between intentions and anxiety 

There is difference between what a man intends to do and what 
he is anxious to do. In the first case opinions differ. Some scholars 
say that man is answerable even for his evil designs and others say that 
he is not liable for chastisement, unless he translates his intention into 
action. The word Haris (i.e. anxious) used in the Hadith is stronger 
than 'Aim (i.e., intention). By Haris is meant a person who tries his 
utmost to do a certain thing and employs all means for the realisation 
of his object. Now a person is certainly subject to punishment if he 
is anxious or serious to do any evil act. Anyhow, the Qur’an commands 
the Muslims to stop fighting among their co-religionists and try to effect 
peace and friendship among them on the basis of impartiality and 
honesty. _ 

•When two Muslims fall to fighting'. Abu Bakrah 
has narrated this Qadith in connection with the incident between Ha.lrat 
‘All and Hadrat ‘Ayishah. which seems to be out of place here.’ this 
Hadith is ‘intended for those people who fight unjustifiably without any 
taw!I (interpretation) or justification, and not for those people who 
fight for the religion and believe that their action is in the interest of 
the Muslims, this Hadith is not to be taken in a general sense because 
it is specifically meant for two or more Muslims who fight among them¬ 
selves wrongly and without any solid reason^ Hadrat ‘Alt and Hadrat 
Mu‘awiyah or Hadrat * All and Hadrat ‘Ayfshah were fighting for 
Islam on the basis of difference of opinion and judgment, and both 
the parties were right in their own opinions based on fair reasoning. 
After all they were Mujtahid (i.e., learned divines who are capable of 
solving religious problems within the framework of the fundamental 
principles of Islam). 

Abu Bakrah related this Hadith for some purpose i.e. to prevent 
the Muslims from joining the civil war. Otherwise he never intended 
to apply this Hadith to Hadrat ‘All, Hadrat ‘Ayishah and Hadrat 
Mu'awiyah. As for Hadrat 'Ah, he is included in the ten Companions, 
who were promised Paradise by the Holy Prophet (,Jk> a-U Jil J*>) and 
whose merits are as bright as day light. Hadrat Mu‘awiyab was also a 
respectable Companion and a scribe of Divine Revelations. He was 
also a brother-in-law of the Holy Prophet. Abu Bakrah desired to 
diminish the chances of a civil" war among various sections of the 
Muslim community and therefore narrated the above Hadith as a warn¬ 
ing to the Muslims against the disastrous consequences of their hostility, 
if it continued unabated. 

Muslim Jurisprudents maintain that if a Muslim asks a question 
“whether fasting is wasted by backbiting or not?”, and if it is known 
that he does not indulge in backbiting but he may possibly do so in 
future, then the correct answer is to narrate Holy Prophet’s Hadith to 
the effect that fasting is wasted by backbiting. Abu Bakrah had the 
same object in view, and it produced the desired effect. Ahnaf bin 
Qays did not join the battle of camels, though he knew that the above- 
quoted Hadith did not apply to Hadrat ‘All and Hadrat ‘Ay is hah, but 
he participated in the battle of Saffayn on the side of" Hadrat ‘AIL 

Thus we cannot say about any Muslim “that he will go to Hell." 
If he has made an error in his efforts and has done something wrong it 
will be insignificant in comparison with his merits and good deeds. 
This point can be explained by referring to the incident of Prophets 
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Musa (Moses) and Harun (Aaron) (peace be on them) mentioned in the 
Holy Qur’an : “He (Harun) said: O son of my mother! clutch not my 
beard nor my head” (Qur’an 20:94). Prophet Harun was endowed with 
Prophethood on the recommendation of his brother. Once Prophet 
Musa (Moses) caught hold of the beard of his brother (Prophet Harun), 
but this cannot be regarded a token of contempt or insult. It was 
simply a misunderstanding or difference of opinion. Similarly, Com¬ 
panions had difference of views, but this does not take one to Hell. 
The Radiih “When two Muslims fall to fighting” follows the Hadith “the 
assassin and assassinated both are in Hell.” It is, therefore, clear that 
they do not cease to be Muslim and it is quite correct that such a 
person (i.e. sinful) should not be declared a disbeliever. 




Ma'rur says : I met 

Abu Dhar at Rabadhah. He had put on a hullah (two wrappers) 
and his servant had also put on a hullah . Rabadhah, three miles off 
from Madlnah, had a cantonment where several thousand horses were 


housed. According to the Arabs Hullah is a dress composed of two 
wrappers—one is used on the lower part of body and the other on the 
upper part thereof. It is like Pakistani pushak or dress. The Hadith 
apparently indicates that both had a similar dress, but from other 
Ahadith itis gathered that Abu Dhar had cloth of one kind and his 
servant had another. 1 (the narrator) asked Abu Dhar! “What is the 


matter? You and your servant are weaming the same dress?” He replied, 
“Let me relate the whole story.” . 

1 abused a man and insulted him by abusing his 


mother also and told him “O son of a slave gin” Now who was this 


abused person ? According to some people, it was Hadrat Bilal, and 
according to others it was ‘Amman son of Yasir. ‘Ammar’s mother. 


Sumayyah was not really a slave, but she was made so by force accord¬ 
ing to the customs of pre-Islamic Arabs. As a matter of fact she was 


a respectable Companion like her son ‘Amman She (Sumayyah) was 
murdered (i.e. martyred) by Abu Jahl at Makkah when she embraced 
Islam. She was perhaps the first person who sacrificed her life for the 
sake of Tslam. The Holy Prophet (f4-j *-U J->) said to Abu Dhar. 


“You have put him to disgrace by 
abusing his mother”. Khaul means slave and a common 

servant who can be utilised by his master, but the Holy Prophet 
Jii says “Allah has placed him (slave) under your charge 
and you must not be hard to him. Give him to eat what you eat and 
give him to wear what you wear. Do not burden him with a difficult 
task, and if you want him to do a hard work assist him,” The Holy 
Prophet did not mean to say that master and servant must be equated 
with each other completely. What he meant was that master must extend 
full sympathy, cooperation and kindness to his servant. But it was the 
highest degree of piety and chastity on the part of Abu Dhar that he 
implemented each and every word of the Prophet literally and efficiently, 
and thereby tried his best to eliminate all kinds of difference between 
master and slave Abu Dhar made it a point to be very cautious in 
following the precepts and practices of the Prophet as sincerely as 
possible. Several anecdotes about him are well-known. Now if a person 
adopts complete equality between master and slave, it will certainly go 
to his credit, but it is not obligatory as the expression “Give his slave 
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to eat from what he himself eats and give him to wear what he himself 
wears from” is quite clear. The word “from” in the Hadith indi¬ 
cates partial equality, and not complete identity. 

The Hadith forbids us to abuse servants or slaves (or othes) and 
insult them by taunting their parents. It also commands us to be 
considerate and lenient to them in general. It is not permissible for 
any one to refer to other people with contempt or insult on the basis 
of family weakness or otherwise, Nor is it allowed for any person to 
boast of bis high parentage. 

The word ‘slave’ in the Hadith includes all people who come 
practically under that category e.g. labourers, servants, employees, weak 
people etc. (Animais also must be treated well). We must treat all of 
them with fairness and sympathy. If we impose difficult tasks on them 
we must help them and share their burden. This Hadith also shows 
that one must not regard oneself superior to others—they may be slaves 
or weak persons—in any way. In short the Holy Prophet (<A-j ^ J^>) 

warned Abu Dhar but did not declare him to be non-Muslim. Thus 
the claim is proved that it is not permissible to call a Muslim an infidel 
on account of his sins. 


CHAPTER XXIII 
One sin is smaller than another. 

31, We have been told by Abul Walid 
who said that he was informed by Shu'bah, 
(Another chain of transmitters): Imam 
Bukhari said: 1 have been told by Bishr 
who was informed by Muhammad via 
Shu'bah via Sulayman via Ibrahim via 
‘Alqamah who (last narrator) heard : 

'Abdullah bin Mas'iid say: 

When the Qur’&nic verse, “Those who 
believe and obscure not their belief by 
wrong-doing theirs is safety, and they are 
rightly guide” was revealed, the Compan¬ 
ions of the Holy Prophet (sailalldho ‘ alaihi 
wa satiam) asked him. “Who among us has 
not done wrong?” Then Allah ihe Most 
Glorified and Exalted, revealed the verse, 
“Lo! to ascribe partners (unio Allah) is a 
lermendous wrong”. (Qur’an, 31:13) 


i M 


Hadrat ‘Abdullah bin Ma&ud says that when the verse: 

Those who believe and obscure not V 

their belief by wrong-doing theirs is safety; \ 

and they arc 


nghtly guided. 




(Qur’an, 6:83) 




was revealed, the Companions were grieved to know that this verse applied 
to those Believers who did not obscure their belief by wrong-doing and 
that safety was confined to them only. The word Zulm (i.e. wrong¬ 
doing) in the verse is a common noun and the sentence is negative ; 
hence its negation means negation of all kinds of evil. The Compan¬ 
ions naturally apprehended because very few persons could possibly 
abstain from aJ! kinds of wrong-doing. The word (from s-v^”) 

means to mingle two things in such a way that one is merged in the 
other and no distinction remains, between the two, whereas the word 
“ Lr J” (from i c~”) means to wear. 

The Companions said to the Holy Prophet -U* ^ J*),: “Who 
among us has not done wrong? We are apt to commit some sins or 
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others. None save the Apostle of Allah is innocent. When safety is 
confined to the persons who abstain from wrong-doing, it is evident 
that none can be safe (excepting Prophets of Allah)”. The Holy Pro¬ 
phet (fi-j J*) quoted the Qur'anic verse, “Lo! to ascribe 
partners (unto Allah) is a tremendous wrong” (Qur’an 31:13) 

The expression “one sin is smaller than another” is 

part of the statement of ‘Ata’ bin Abi Ribah, The word “Uj-s” “mean¬ 
ing smaller” in the sentetice ‘yTjjj jiS'" “one kind of kufr is smaller 
than another” has already been discussed earlier. The same may be 
said here also. According to the Qur’anic verse Shirk (polytheism) and 
kufr (disbelief) are two items of Zulm (wrong-doing). The Hadith of 
the chapter indicates that wrong-doing has various degrees and the 
Qur'an also points to it, and this is the objective of Imam Bukhari. 

Kinds of Zulm 

Zulm (wrong-doing) is of three kinds, viz (i) the first is between 
Allah and His slaves (created beings), such as, ascribing lies to Allah, 
disbelief, polytheism, attributing any defect or weakness to Allah, etc., 
(li) the second is between man and man, which is usually called 
oppression and cruelty, and (iii) the third is between one and one self 
i.e. a man does a work which harms himself, e.g. to take poison. 
(About such a person it is said that he has wronged himself.) The 
first two necessitate the third rlso, i.e,, whenever a person does the 
wrong of the first two kinds, he cannot but commit the third also, be¬ 
cause he is punished for the first two sins and consequently he harms 
himself. In some version of the Hadith u ^ tui” which means 
“Who is among us who has not wronged himself?” is used. 



fied, revealed the verse “****■ ^ 61” “Lo! to ascribe partners 

(unto Allah) is a tremendous wrong” (Qur’an, 31:13). When the Com¬ 
panions had some misgivings regarding the first Qur’anic verse, the 
second verse was revealed to remove that misgiving, and the above 
Hadith apparently favours it. This is the view of some commentators 
of the Qur’an. But according to some narrations of the Hadith the 
Holy Prophet (,*L-j U* is reported to have said, in reply to the 

Companions’ misgiving : 

The matter is not as you say, but 
shirk (polytheism) is meant by the word 
Zulm here. Have you not heard'what Luqman 
said to his son, “Lo! to ascribe partners 
(unto Allah) is a tremendous wrong?” 

From this version it is quite clear that the second verse was 
revealed before the first, hence the Holy Prophet (^j *4* ^ J-) referred 
to it (second verse) by way of confirmation of what he said. The 
sentence “-ji “Then Allah revealed” apparently contradicted this 
view, but this is not the case. This sentence has been used in a wide 
sense. This may be explained by an example : 

If somebody tells an adulterer that the verse : 

The adulteress and the adulterer, 
scourge ye each one of them (with) a * 
hundred stripes* (Qur’in, 24:2) ( 
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was revealed for him, or tells a thief that the verse: 

As for the thief, both male and female, -- <*.(<*< .Kit 

cult off their hands. (Qur’an, 5:38) \'M& oM ' 


was revealed for him, it will mean that two verses apply to him 
also not that they were revealed for him, because the Qur’an was reve¬ 
aled about fourteen centuries ago. This contradiction is removed by 
interpreting the word Zulm (in the Qur’anic verse) in the sense of shirk 
(polytheism). 

Why did not the Companions interpret Zulm as Shirk ? 

Commentators of Ahadith have given two explanations for the 
above, viz (i) the word zulm (in the above quoted verse of the Qur’an) 
is a common noun and the sentence is in the negative; therefore its 
negation signifies negation of all kinds of wrong-doing. Thus the 
Companions took the word Zulm in a wide sense but the Holy Prophet 
4 *>i J^) specified it and said that this word was used in'the sense 
of shirk (and not any kind of evil as the Companions had understood 
it). This is the view of Hafiz Sahib and some others (ii) Khattabi has 
explained the subject in another way, which is accepted by Qadi 
Baydawl and mentioned by ‘Aynl. The substance of this explanation 
is that though the word Zulm literally includes all kinds of evil (i.e. 
shirk and smaller sins), it is' used generally and usually in the sense of 
wrong-doing (smaller than shirk). The Companions asserted “Who 
among us has not wronged?” The Holy Prophet (fJ—j -at replied. 

“Why do you take it in the sense of any sin. Zulm signifies shirk here 
(as Luqman said)”. 

In short, according to the first explanation, the Companions 
generalised the term zulm and the Prophet (,-4-j *4* -a 1 J*>) specified it, 
and according to the second explanation, the Companions took the 
word zulm specifically in the sense of sins smaller than shirk But 
the Prophet ( r Lj *4* -i generalised it so as to include shirk and 
other sins therein. Here, by Zulm is meant a tremendous wrong, viz 
shirk. 


Evidence for interpreting Zulm as Shirk 

Now I explain the verse. Learned scholars discuss the point as to 
whether there is any evidence in support of the view that Zulm in the 
verse means shirk or the Holy Prophet (^j J*.) himself interpreted 

it in that way. Some scholars say that this question is absurd. The 
Prophet ( *4* ^ J^) was a receiver of Divine Revelations (i.e. Allah 
was the Speaker and the Prophet .Jii was the first addressee), 

hence there is no need of any evidence. Evidence is like a stick which 
is required for a blind man, never for one who is far-sighted and fore- 
sighted. But some research scholars hold that though evidence is not 
necessary for the Prophet ((4-3 *4*- -al to whom the Qur’an was 
revealed, there is no harm if evidence is available in confirmation of 
the above view. 

Mawlana Muhammad Qasim writes that there is evidence in the 
Qur’anic verse itself in support of the view that Zulm stands here for 
shirk. The word “in the Qur’anic verse” means to mingle two 

things in one pot in such a way that one is merged in the other, and 
all distinctions between the two are removed. For example, if a syrup 
is to be prepared, water and sugar must be mingled in one pot com¬ 
pletely but if they are placed in two different pots no syrup can be 
made. 
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The Qur’an refers to the Believers who did not mingle Zulm 
(wrong-doing) with Iman. This indicates that Zulm and Iman are located 
in the same place, e.g, Iman has a seat in heart so also has Zulm. 
Obviously, Zulm here will mean shirk which is located in heart along 
with Iman. As sins other than shirk are committed by different parts of 
body, they are located in places other than hearts. 

The above evidence is not quite convincing, because, though 
heart and parts of body are different things, they are not really two 
separate places of accommodation. As both of them co-exist in man, 
they may be regarded as one common place of residence. Hence, the 
Companions were perplexed in understanding the significance of the 
Hadith , and the Holy Prophet (,4-j -cu J-0 was pleased to clarify the 
matter, Now what connection is there between this Hadith and the 
expression “ftk oj-j “i.e. one sin is smaller than another”. ‘Allamah 
'Ayni and some other scholars say that the Companions interpreted 
Zulm as sin here, whereas the Holy Prophet (j4-j u* ^ J-) took it in 
the sense of shirk. In other words, the Companions considered the 
smaller kind of Zulm and the Prophet, the highest kind of the same. 
That zulm lias various ranks and degrees is amply proved by the fact 
that the Holy Qur'an has described shirk as “4^ 4^” “a tremendous 
wrong.” The word 'Azint leaves no room for doubt that some kinds of 
zulm are small (less than shirk) and others are great, such as shirk 
(polytheism). It is a sin to kill a person and it is also a sin to give him a 
slap, but both are not equal sins. 

There is one Hadith *‘*-un ^ otuli ” i.e wrong-doing will be 
layer of darkness on the Day of Judgment. The Qur’an says : 
i.e. Layer upon layer of darkness (Qur'an, 24:40) oUJi”. 

Contest with the Mu’tazilites 

The Mu‘tazilites maintain that a person who commits a major sin 
becomes a disbeliever and will always remain in Hell. They advance 
the Qur’anic verse “^UjI f*J*” “Those who believe and obscure not 
their belief by wrong-doing” in support of their theory. Zamakhshari 
and some others say that the Qur’anic verse clearly says that a person 
who is guilty of wrong-doing will not be safe from the punishment of 
Allah and will not be rightly guided because safety and guidance are 
confined to those people only who do not commit any kind of zulm. 
But this argument is not correct because it is based on the hypothesis 
that sins are meant by the word Zulm here, whereas it is clearly 
mentioned in the above Hadith that zulm here means shirk only ana 
does not include sins other than shirk. This Hadith which is narrated 
by Imam Bukhari and Imam Muslim is quite correct. Some people 
have minimised the importance of this Hadith by saying that it is 
Khabar-i-Wahid (i.e. a Hadith which is narrated by one person only). 
But it should be noted here that this kind of Hadith is rejected only 
when it conflicts with the verses of the Holy Qur’an or with a more reliabfe 
Hadith, otherwise it is quite acceptable" Zamakhshari says that this 
Hadith conflicts with the Qur'anic verse and none can mean shirk by 
the word Zulm. The mingling of Iman and shirk is simply impossible 
because the two terms are antitheses as opposite terms and they cannot 
co-exist in the same place and at the same time. So what purpose does 
th is Hadith serve when it is admitted that Iman and shirk can never 
meet in one place? Though the Hadith is recorded both in Bukhari and 
Muslim and the Holy Prophet (4*J *4* -i 1 J-0 himself has explained it, 
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the Mu'tazilites hold that they can not accept that Hadith which is 
contrary to the Quranic verse and which is against the dictates of 
reason. 

The commentators of the Qur’an have paid the Mu'tazilites in the 
latter’s own coin, (i.e. they have replied to the latter in their own 
terms), The substance of this reply is that Mu'tazilites maintain that 
Iman is a combination of belief and work so much so that negation of 
work ( l amal) necessitates negation of Iman also, and they also hold that 
a man by committing a major sin becomes a disbeliever. The result will 
be that two antitheses (two opposite things) namely, Iman and Kufr will 
meet together in the same place, according to the Mu'tazilites, and 
this is impossible. Hence, the Qur’anic verse does not serve any useful 
purpose, if the word zulm means sin only. 

The Mu'tazilites cannot say that Iman is located in heart and sins 
in other parts of body because this discrimination can be justified if it 
is believed that ‘amal ( work) is not part of Iman, but certainly not, in 
case it is maintained, as it is done by the Mu'tazilites, that l amal is part 
of Iman. As they hold that ‘ amal is an essential part of Iman like 
Tasdiq (confirmation) and Iqrar (confession), Iman will be located not 
only in heart, but in heart, tongue and other parts of body as well. 
Therefore, the location of Iman and sins in the same place and at the 
same time means meeting of two opposite things in the same place and 
at the same time. This is certainly absurd. 

If the Mu'tazilites say that the literal meaning of the word Iman 
is intended here i.e. confirmation by heart, and it is located in heart, 
and this can exist with sins which are located in different parts of body, 
then we can also say the same thing, namely, the literal meaning of 
Iman is taken here (i.e. Tasdiq by heart) and shirk (antithesis of Iman) 
cannot exist with it. Now the meaning of the Qur’anic verse will be 
as follows: Those people who believe that Allah exists and He is the 
Creator and Sovereign of the Universe and do not ascribe any kind of 
partnership to Him are safe and rightly guided. They must not, there¬ 
fore, believe that though Allah is the Mightiest and Greatest, there are 
subordinate gods (like officials of a State) who have some control over 
the world—just as the pagans of 'Arabia believed in Allah being the 
Creator and Supreme Being, but at the same time worshipped deities 
and idols, who, according to their theory, shared the creative powers 
of Allah. This is a plain and open shirk (polytheism). Further, the 
people must not follow the Jews and Christians who believe in the unity 
and supremacy of Allah and also take as lords their rabbis and monks 
besides Allah, particularly, in respect of legislative matters. In short, if 
a person does not give up shirk of all types, his Iman will not be 
genuine according to the religion of Islam and he will not be safe and 
he will not be rightly guided. The meaning of the Qur’anic verse is 
now as clear as day light. 

The Mu'tazilites must note that the Holy Qur’an itself has com¬ 
bined Iman and shirk together, as under: 


And most of them believe not in 
Allah except that they attribute partners 
(unto Him). (Qur'an, 12:106) 





The Qur’an does not use the word zulm here but shirk which indi¬ 
cates that many people combine Iman and shirk together (here the 
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interpretation of the Mu'tazilites is quite untenable). The meaning ol 
verse is that there are many people who believe that Allah is 
Creator and Supreme, and at the same time, believe in semi-gods who 
share the Divine powers of Allah (as the pagans of‘Arabia did), or 
attribute partners to Allah as the Jews and Christians do by taking their 
rabbis and monks as lords beside Allah. 

Apart from the above-quoted Hadith , the Qur’anic verse lji-T uA 11 ” 
“i wIj r !j must be read with reference to the context. 

In the preceding verses Allah says : 


Say (O Prophet): Shall we cry, ins¬ 
tead of unto Allah, unto that which neither 
profiteth us nor hurieth us. (Qur'S-n, 6:71) 




This verse emphatically refutes polytheism (shirk). It is further 
strengthened by reference to an (anecdote) of Hadrat Ibrahim (Prophet 
Abraham, may peace be on him), as under: 


(Remember) when Abraham (Ibrahim) 
said unto his father Azar; Takest thou 
idols for gods? (Qur’an, 6:75) 






Afterwards the Qur’an mentions the well-known argument which 
Hadrat Ibrahim (may peace be on him) advanced in support of unity 
of Allah. His people argued with him about Tauhid (oneness of Allah). 
Then he (Hadrat Ibrahim) asks them: 


Dispute ye with me concerning Allah 
when He hath guided me? I fear not at all 
that which ye set up beside Him, 

(Qur’an, 6:81) 




Further, Prophet Ibrahim (may peace be on him) said to his people: 


How should I fear that which ye set 
□p beside Him (AllEih), when ye fear not 
to-ret up beside Allah that for which He 
hath revealed unto you no warrant? 

(Qur’an, 6:B1) 



After that Prophet Ibrahim silenced them by: 


Which of the two factions hath more 
right to safety? (Answer me that) if ye 
have knowledge, (Qur’&n* 6:82) 






hY,* * a* *9 


Prophet Ibrahim (may peace be on him) frankly told his people 
that as he was a staunch believer in unity of Allah he naturally deserved 
peace and security more than the people who relapsed into idolatry 
and set up partners to Allah. Peace is an antithesis of fear. When 
Hadrat Ibrahim (may peace be on him) was safe on account of belief 
in tauhid, his opponents who were polytheists must have fear and appre¬ 
hension in their lot. Two factions were engaged in debates, viz. (i) 
Prophet Ibrahim who invited his people to unity of Allah and (ii) the 
peolpe who freely indulged in idolatry. Now the question is “which 
of the two factions hath more right to safety?” Allah, the Most 
Exalted, replied to it as follows: 

Those who believe and obscure not 
their belief by wrong-doing, theirs is safely; 
and they are rightly guided. 




(Qur’an, 6:83) 
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Thus there is no getting away from the conclusion that the word 
zulm in the above verse has only one meaning, i.e. shirk —and no other 
meaning can be appropriate here. 

Supposing, for an argument’s sake, that the word zulm in the 
Qur’anic verse means sins and not polytheism, even then the claim of 
the Mu‘tazilites is not established because safety may be of two kinds, 
viz. (i) safety from entry into Hell and (ii) safety from perpetual resid¬ 
ence therein". The Mu‘tazilite$ can prove their case only when they 
say with certainty that the word “u-i” (safety) in the Qur’anic verse 
“u- •-fcJji” (i.e. theirs is safety) is confined to safety from perpetual 
residence in Hell only. In this case, the meaning of the verse will be 
that “the Believers who did not obscure their belief by committing sins, 
will not be safe from entry into Hell". But the Mu‘tazilites are not 
sure about their interpretation of the word “a-i" (safety), because it is 
quite possible that safety may mean safety from entry into Hell. In 
this case, a person, after committing sins, (not shirk) will not be safe 
from going to Hell. This is our view also, but it is against the Mu'tazi- 
lites’ contention which is difficult to prove. 1 


CHAPTER XXIV 
Signs of a hypocrite 

32* _We have been told by Sulayman 
Abu I Rabp who said that he was informed 
by IsmaMl bin JaTar who said Nafi 1 bm 
MSdik bin Abi 'Amir Abu Suhayl narrated 
via his father that he (Malik bin Abi ‘Amir) 
heard : 

if Abu Hurayrah says; 

The Holy Prophet (sallallctho 'alaihi 
wa saltam) said: ‘‘There are three signs 
of a hypocrite, viz (i) when he speaks he 
speaks falsely (ii) when he promises he 
violates his promise and (iii) when he Is 
entrusted with anything, he betrays his trust* 

33* We have been told by Qabisah 
bin ‘Uqbah who said that he was informed 
by Sufyan via al-A'mash via Abdullah 
bin Murrah via Masruq that he (Masruq) 
heard ‘Abdullah bin ‘Amr bin al-'As say: 

if The Holy Prophet (satfollaho * alaihi 
wa saUam) said : ‘ Whosoever has four 

habits is a hypocrite, pure and simple. If 
he has one of them, he will have one sign 
of hypocrisy, until he gives it up, (They 
are)—(i) When he is entrusted with any¬ 
thing, he betrays his trust (ri) when he 
speaks* he speaks lies (in) When he promises* 
he breaks his promise; and (iv) When he 
quarrel she abuses (and uses vulgar language)* 

Shu bah has also narrated this Hacihh 
from al-A‘mash aiong with Sufyan* 

Imam Bukhari means to say 
and kufr. In this Hadtth signs of 
hypocrisy will vary according to 


ii?,©cS o 

32 

e/ pjc 0*5** ISSotf- 

us?, 

cm\ 

that hypocrisy has degrees like hnan 
hypocrisy are described, A person’s 
the number of the signs he has. If a 


J The Arabic idiom •dj- 1 " means that it is easier to combine thorns 

{Qatdd is a tree full of thorns) than to prove the contention of the MuMazilites. Further 
when there are two possibilities in the meaning of a word* the whole argument falls 
through* 6 Abdur Rabm&n 
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man has more of them he will be a worse hypocrite than the one who 
has less. It is dear that hypocritical and insincere acts adversely affect 
I man, and this refutes the theory of the Murji'ah sect. Further the 
Hadith suys that hypocrites must give up signs of hypocrisy but does 
not say that they must recite Kcdima-i-Shahadat in order to renew their 
religion. Hence, the belief of the Khawrijites and Mu‘tazi!itcs are 
falsified. In this Hadith, the expression of 6_j-' has not been used 
like yS' and ^ oj^ ^ because ‘Ata’ bin Abt Ribsh originally 

used such sentences for three things only, viz. ‘VToj* “disbelief 
below disbelief”, oj-j ,*tk” wrong-doing below wrong-doing” and 
“j-i jjj j-j” “sins below sins”. Though Imam Bukhari has not used 
such sentences, he means the same thing. 

It may be noted that in the first Hadith three signs of hypocrisy 
are mentioned and in the second Hadith . four. This shows that the signs 
of hypocrisy are not to be limited to three. It is corroborated by the 
fact that the phrase jikdi is used in Sahib Muslim instead of 

jiUJi V and the word j- gives the sense of some. Thus the signs of 
hypocrisy may be three or four. 

Imam Muslim has narrated this Hadith in the chapter on “Charac¬ 
teristics of a hypocrite”. Generally three signs of hypocrisy are 
described but this does not limit the number to three. Qurtabt says 
that the Holy Prophet (,^-j -fii ,>>) might have first known three signs 
of hypocrisy only and afterwards he knew one more sign thereof. 
Some scholars say that if we combine both the Ahadith we shall get five 
signs viz. falsehood, treachery, breach of promise, violation of agreement 
and quarrels (with use of vulgar language), but they can be compressed 
in three, because “quarrel with use of vulgar language” comes 

within “v^ " “falsehood” whereas “i,e. breach or promise” 

and " “violation of agreement" convey almost the same 

meaning. _ — r 

“When a man speaks, he speaks lies.” When this 
becomes habit, it is a sign of hypocrisy, otherwise, speaking a lie once 
or twice is not so. " _—_ 

“When a man makes a promise he breaks it.” oij'Skj 

Violation of promise is makruh (a very bad thing) according to our 
view. Some scholars call it almost unlawful and others call it undesir¬ 
able. 

Imam Ghazali’s discourse on breach of promise 

Imam Ghazali says that if a person does not intend at the time 
of making promise that he will fulfil it, he is really a cheat and his act 
will be Mukruhi tahfimi {very bad, almost unlawful). If a person intends 
at the time of making promise that he will fulfil it but cannot do it on 
account of carelessness or laziness, then this act will be Makruhi Tanzihi 
(bad and undesirable). If a man intends to fulfil his promise and tries 
to do so, but on account of some unforeseen circumstance he cannot 
do it, he is not blamable. 

Differences between “-^j” and “->^ 1 “ should be noted. **.**»” 
“i.e. promise” is used for good or evil, provided that good or evil is 
mentioned. If good or evil is not mentioned, it will generally mean 
good. The word “to threaten" is used for evil only. The word 

is some time used for evil also (for threat) as the Holy Qur’an 

says : 
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The devil promiseth you destitution. „ vttt-VJ , 

(Qur'&n, 2:268) < . 

What has been said above regarding breach of promise, relates to 
the breach of such promises as are good. As regards threat, it must 
not be fulfilled if it involves any unlawful action. In any case, it is 
better not to implement any threat as a poet has said : 

When I threaien him or make promise 

pmSe Idrop my threat and fulfii my ‘Ao2Si\£cioI3TSSlii5 

One point should be borne in mind. There is substantial diffe¬ 
rence between breach of promise (mentioned in the first Hadith) and 
violation of agreement (mentioned in the second Hadith). The former 
is sometimes undesirable and sometimes not so, but the latter is admit¬ 
tedly illegal if the agreement is not against the teachings of Islam. 


Whosoever had the above four signs, is a hypo- 
crite, pure and simple. There is an objection here. All the four signs 
relate to work (not to belief) and according to the Ah/ul Sunnat wal 
Jama'at (Muslims of the SunI sect), none can be a disbeliever on the 
basis of his work. Several answers have been given. Firstly, these are 
the signs of hypocrisy, but they do not prove it (hypocrisy) with certainty. 
When one thing is known, it is not necessary that the other thing is 
also known. After all, signs arc only helpful in knowing the identity 
of a person. For example, a man notifies that his son having such and 
such marks, is missing but these marks may be found in other boys as 
well. Similarly, clouds are indications of rains, but very often the 
atmosphere is thickly clouded but no rain falls. Hence the Holy Pro¬ 
phet ((A-o simply says that such and such habits are signs of 

hypocrisy, but he does not mean that those who possess them are 
certainly hypocrites. Secondly, hypocrisy in work, is under discussion 
and not hypocrisy in belief. The former is not kufr (disbelief) and 
the latter is so, even more. 


Difference between hypocrisy in work and hypocrisy in belief 

Nifaq (Hypocrisy) literally means that the external aspect of a per¬ 
son or thing is different from (he internal. For example, (Jerboa) 

name of an animal outwardly has one hole only, but inwardly has 
another hole, which is not generally known. When a hunter enters the 
external hole to catch it, it gets out by another hole stealthily, escaping 
the notice of the hunter. In ‘Arabic dictionary the 'is the hole 

of Jerboa. It is also said that it has several holes inside the house. 
The word nifaq used in Islam is derived from it. 


Qurtabi and Baydawi are of the opinion that a person is practi¬ 
cally a hypocrite to the extent he has the characteristics of hypocrisy. 

A hypocrite professes the religion of Islam outwardly but in his 
heart he is out of it (Islam), as the Qur’an says. 


And when ihey meet those who be¬ 
lieve, they say : "We believe." 

(Qur’an, 2:14) 






On the other hand, internally they betray Islam, when Qur'an says; 


But when they go apart to their devils 
they declare: Lol we are with you; verily 
we did but mock. (Qur*an, 2:14) 
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Nifaq (hypocrisy) has two forms, viz (i) Internaland (ii) External. 
The former means that a man’s mind is full of infidelity, hostility and 
mischief, but he shows that he is a Muslim in theory as well as in practice. 
This was the condition of the hypocrites during the time of the Holy 
Prophet J*»). This sort of nifaq is called nifaq in ‘Aqidah 

(belief) and this is clearly the worst type of kufr (disbelief), as the 
Qur’an says: “Verily, the hypocrites are in the lowest deep of Fire". 
The latter type of nifaq indicates that a person is really a Muslim and 
his beliefs are also correct, but he indulges in sins and misdeeds. This 
is nifaq in *amal (work), This is not kufr (disbelief) but fisq (sinfulness)- 
vide Fathal Mulhini, vol. I, page 234. 

Iman, fisq and nifaq according to Shah Waliullah 

Shah Waliullah writes in his book “Hujjatullahil Balighah": As 
the mission of the Holy Prophet (<»i~j V* j-0 was intended for whole 
mankind, the people of various categories accepted it. Then it was 
necessary to differentiate among them as to who were genuine Muslims 
and who were not, and who followed the sunnat of the Prophet, heart 
and soul and who were Muslims in name only. So the Prophet 
jo* has described several kinds of Iman. Further Shah 

Sahib savs: “That Iman which is the basis of salvation and attainment 
of ranks in the Hereafter is a combination of all kinds of genuine beliefs, 
good deeds and noble habits". 

Thus Iman consists of three things, viz. confirmation by heart, 
good deeds and noble habits. If any body is devoid of belief (i.c., 
confirmation by heart) and surrenders to Islam under duress, his 
hypocrisy will be pure and unmixed. 

There will be no difference between such hypocrites and disbe¬ 
lievers on the Day of Judgment. 


If a person believes by heart, but 
does not follow the teachings of Islam (i.e. 
he commits crimes some times), he is 
fasiq {a sinner). 




* 



Afterwards Shah Sahib says: “If there is no sincerity of heart, it 
will be a kind of nifaq which early Muslim scholars called nifaq 
(hypocrisy) in work. This sort of nifaq is generated when a man 
becomes a victim of his evil nature, anti-social and anti-religious 
practices. He is completely absorbed in his love for his children, family 
and the world at large, with the result that he begins to think that the 
rewards and punishments of the Hereafter are remote and far off, and 
is prompted to commit sins though he accepts those things which are 
actuated by reason and intellect." 

From the above discourse of Shah Waliullah, it is evident that, if 
misdeeds are committed occasionally and they do not become a man’s 
regular habits they are called fisq (sin), and if they become regular 
habits and good work is not done (e.g, a man always speaks lies) then 
such acts are called nifaqi *amalT (i.e. hypocrisy in action). The third 
reply is that the above expression applies to pure hypocrisy and hypoc¬ 
risy of disbelief, but here it means resemblance with hypocrites/ The 
Believers must avoid it, so that the people may not look down upon 
them with suspicion. Because, when a Believer adopts the habits of a 
hypocrite, and his acts become like those of a hypocrite, he resembles 
hypocrites. Thus to express something which does not tally with what 
one has in mind is nifaq (hypocrisy), and this particular nifaq concerns 
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the persons who commit falsehood, breach of promises or betrayal of 
trusts, etc. Such persons are not Muttafiq in relation to Islam; they are 
so called because they have some habits of hypocrites. 

The fourth reply is that the Hadith in question, is a kind of warning 
to the people in order to keep them away from immoral acts. In 
another Hadith the Prophet (pd-j *>i is reported to have said that 
“traders are wicked and most hypocrites of my community are Qaris 
(reciters of the Qur’an)”. Obviously, this Hadith does not mean that all 
traders are wicked and many reciters of the Qur’an are hypocrites. The 
chief purpose of this Hadith is that the traders (and others) must stop 
speaking lies and the Oaris must recite the Qur’an sincerely from the 
core of their hearts and not for the sake of formality or convention 
(i.e. there must not be any show oT recitation of the Qur’an). The 
Prophet (^-.j Jw) intended to raise the moral standard of his 

followers by giving them this warning. The Hadith of the chapter also 
aims at the same thing i,e. the word nifdq has been used to warn the 
people against committing misdeeds and immoral acts. In short, the Pro¬ 
phet's warning is meant for those people who have made misdeeds their 
habits and not for those persons who act wrongly by chance or accident. 
The Qur’an and characteristics of a hypocrite 

It is reported that the Companions of the Pro r ’.et found it diffi¬ 
cult to grasp the real meaning of the Hadith about hypocrites. Hadrat 
SaTd bin Jubayr who was very much grieved, referred the matter to 
Hadrat I bn ‘Umar and Hadrat Ibn ‘Abbas. They replied: O our nephew! 
We* had also been grieved, and we asked the Holy Prophet *4* .J>' 
about it. He smiled and said, “You have nothing to do with these 
characteristics which concern hypocrites.” When we referred to the 
Hadith "When he spoke lies,” he said: This applies to the people who 
are described in the Qur'an as follows : 

When the hypocriies come unlo thee 
(O Muhammad), they say: We bear witness 
that thou art indeed Allah’s Messenger. 

And Allah knoweth that thou art indeed 
His Messenger, and Allah beareth witness 
that the hypocrites are speaking falsely. 

(Qur’in, 63:1) 

The Holy Prophet ((*Uj -ci* «j' jw) asked: “Are you like them?” 
We replied in "the negative. “Then you have no fear and you are quite 
safe”, said the Prophet “j 1 Jw). When we referred to the Hadith , 

“When he made a promise he broke it”, the Prophet (^l-j .Jdjj.) said: 
This relates to the following verse of the Qur’an : 

And of them is he who made a co- 
venatu with All&h (saying): If He gives us 
of His bounty we will givealmsandbecome 
of the righteous. Yet when He gave them 
of His bounty, they hoarded it and turned 
away, averse. (Qur’an, 9:75-76) -J) 

In other words, the people promised to Allah that, if He was 
pleased to confer favours on them, they would give alms in the way of 
Allah. But when He did it, they turned away and broke their convenant. 
Though this verse was revealed in connection with Tha’labah bin 
Hatib, it applies to all those people who make promises and then break 
them. Tha’labah requested the Holy Prophet (,Juj u* ^i to pray to 
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Allah for increase in his wealth. He said: “O Tha‘labah! Something for 
which you thank Allah is better than lots of things whose dues you 
cannot pay”. He repeated his request, and the Prophet (A-j u* -31 
said: “O ThaMabah! Do you not like that you follow in my footsteps?” 
Anyhow, he insisted and told the Holy Prophet (fA-j -3) J-) that, if 
Allah gave him wealth, he would fulfil all obligations. The Prophet 
((A-j Ui -3i prayed for ThaMabah and the result was that the flock 
of his sheep increased in abundance and he had to reside in a village 
outside Madinab. He neglected prayers and when collector of zakat 
went to him to collect Zakat . he refused to pay saying that Jizyah (tax 
paid by non-Muslims in an Islamic state in lieu of their exemption 
from Zakat and also in consideration of their protection against dangers) 
was a sister of Zakat. Three times the Holy Prophet (,A-j -3' J-Q 

expressed regret for his refusing Zakat. Then the above verse of the 
Qur’an was revealed. On the pcrsuation of his relatives, Tha‘labah 
went to the Prophet (fAo -31 JU) with Zakat , but he said that Allah 
had forbidden him to accept his Zakat. After the Prophet’s death, he 
came to Hadrat Abu Bakr, Hadrat ‘Umar and Hadrat ‘Uthman with 
Zakat, but'all of them rejected it, saying that they could not accept 
what the Prophet (j*Wj *3' J-») had refused to accept. Thadabah died 
during the reign of Hadrat ‘Uthman, while he continued his habit of 
hypocrisy. After the above two verses, the following verse was revealed: 


So He hub mads the consequence 
(to be) hypnerisy in (heir hearts until the 
Day when they shall meet Him, because they 
broke their word to AI1S.H that they pro¬ 
mised Him, and because they tied. 

(Qur’an, 9:77) 




0 (- J ’ r ' 


Thus Allah punished him (Tha’labah) for his falsehood and breach 
of promise with the result that nifaq (hypocrisy) was firmly rooted in 
his heart and he continued a munafiq till the end of his life, Now ti a 
man adopts good or bad habits and continues them for a considerable 
time, they become part of his nature. This is what is meant by Sunnati 
Allah (i.e. method or tradition of Allah). 

Afterwards the Holy Prophet (fA-j *4* -31 JA> said that the sentence, 
“When anything is entrusted to him he violates it” relates to the 
following verse of the Qur’an. 

Lo! We offered the trust unto the 
heavens and the earth and the hills, but 
they shrank from bearing it and were 
afraid Of it. And man assumed it. Lo! he 
hath proved a tyrant and a fool. 

(Qur’an, 33:72) 

The Holy Prophet (a-j J^) is reported to have said that 

every Believer is a trustee of his religion. He takes bath after impurity, 
ofTers prayers and observes fast publicly as well as privately. Hypocrites 
do these things only to show. He then asked Ihn ‘Umar and Ibii ‘Abbas, 
“Are you like them (i.e., hypocrites)?” They replied in the negative. 
Then the Prophet (,A-j *A* -3 1 J-0 told them, “you have no fear because 
the above Hadith does not concern you.” Thus it is clear that the 
Qur’an’s description of characteristics of hypocrites coincides with the 
Prophet's description of the sign of nifaq (hypocrisy). 

Philosophy behind three signs of hypocrisy 

According to some scholars, this Hadith is one of Jawami' al- 
Kalim, i.e. it is encyclopaedic in its meaning and import, Human 
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activities may be classified into three, viz. (i) speech (ii) work 
and (iii) motive. If these three activities of a man are in good 
order, he is quite safe, otherwise, he will be a loser. The sentence, 
“When he speaks, he speaks lies” indicates something wrong in respect 
of speech, and the clause, “When anything is entrusted to him he 
violates the trust,” shows some mischief in his work, and the expression, 
“When he makes a promise he breaks it”, denotes his bad motive, If a 
person has to break his promise unoer compulsion or has not intended 
to do so, then he will not be called a hypocrite. TabaranI has endorsed 
this view b^ narrating a Jong Hadith from Hadrat Salman to the 
effect that if a man makes a promise but he intends in his heart that he 
will break it, then he will be a hypocrite. 

Reason for not calling a Muslim a hypocrite 

Some scholars say that the Holy Prophet (,^-j ^ J*>) said the 

above Hadith in relation to a particular individual and notorious hypoc¬ 
rite. It was the usual custom of the Holy Prophet *4* «*>' that 
whenever he desired to point out the defects or bad habits of any 
person, he did not name him specifically, blit he referred to his habit 
in general terms in order to reform the entire Muslim community and 
guard them against the evil habits that were found in some persons. Tn 
this way the Prophet’s discourse presents a complete code of life to be 
followed by all Muslims. 

According to some scholars, those hypocrites are referred to, in the 
Hadith, who, during the lifetime of the Holy Prophet (|4-j *4*- -s' J*), 
claimed to be Muslim but were not so, who were made trustees of 
Faith but were treacherous and who promised to support Islam but did 
not fulfil their promise. On such occasions, the Holy Prophet 
(fA-j *4* J^) did not specify the weak points of any particular person 

or group of persons, but simply said: What will be the condition of 
the people who dosoand so?(vide ‘Umdat al-Qari Vol. I, page 221-222). 

Hasan Basri’s change of view 

In early times, Muslims never hesitated in changing their view if 
they were convinced that it was wrong. Hasan Basrt, whose eminence 
as a scholar, was admitted by Qatadah, A‘m"ash, Abu Zur'ah. Muhammad 
bin Sa‘d and others, changed his previous view regarding the meaning 
of mundfiq. It is reported that Hasan Basrl once said : I do not find 
any harm in calling that person mundfiq (hypocrite) who has three 
habits, namely, ‘when he speaks, he speaks lies', ‘when he makes a promise, 
he breaks it’ and ‘when anything is entrusted to him, he violates the 
trust’. A certain person related Hasan BasrT’s view to ‘Ata’ who told 
him: When you go to Hasan Basrl,'give him my saldm and tell him to 
remember the story of the brothers of Prophet Yusuf (Joseph) 1 and 
realise that Allah has not created those habits in the mind of any 
Muslim, and so nifaq cannot apply to a person who has Imdn in his 
heart. The Qur’an ic verse, “That is because they believed, then 
disbelieved,” (Qur’an 63:3) evidently means that the hypocrites under 
reference had not really believed. Hence no Muslim can be called a 
hypocrite, only on the ground that he has the signs of nifaq. When 

■The brothers of Hadrat Yusuf spoke falsely and committed breach of promise 
and violation of trust. But inspUe of thes: three signs, they cannot be called hypocrites. 
They were Believers though they intended to monopolise their father’s affection for them¬ 
selves to the exclusion of Hairat Yusuf, so that they could get reward and favours from 
their father. Doubtless, they followed a wrong line of action but they were not hypocrites. 
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‘Ata's message reached Hasan Basrl, the latter was pleased, thanked the 
former and changed his former opinion. Further, Hasan Basri told his 
pupils that if the learned scholars differed with his view on any subject, 
they should communicate their opinions to him positively. 

In short, Muslims must abstain from all signs of hypocrisy, but 
it is not correct to call him munafiq, because the expression, 

“until he gives them up” indicates that it is enough for a Muslim to 
remove those habits. If a Muslim had become a munafiq as a result of 
the signs of nifaq, the expression such as, “until he believes” or “renews 

his belief" would have been used. _ 

‘When he quarrels, he abuses’. The word “j.***” means i 

use of vulgar language or indecent expression. ; ■>,>. 

Shu'bah, in narrating this Hadith from A‘mash, follows 
Sufyan Thaurl. This Hadith is narrated by Qablsah, but Yahya bin Mu‘ln 
calls Qablsah via Sufyan a weak narrator. Hence it has been added that there 
is another narrator also (viz. Shu'bah). 


CHAPTER XXV 

The worship on the Laylatul Qadr 
(Night of Poweror Decrees) is part of Faith. 

34. We have been told by Abul 
Yaman who was informed by Shu’ayb who 
said: Abul Zinad narrated via A'raj that he 
(the latter) heard: 

Had rat A bn Hurnyrah says : 

The'Holy Prophet of Allah (sallainko 
4 alaihi nasallam) said: “Whosoeverworships 
Allabon the Night of Power with Imin and 
intends to attain Allah’s favours, will have 
all his past sins forgiven.” 


-34 

\ess &&> cWusyaa 

•V TQo 5^ 


The chapter on “spreading of Salam ” was the last chapter regard* 
ing beliefs. Now in this Hadith the Night of Decree has been referred 
to. There is one Hadith to the effect that Jibra’il (Gabriel) and a group 
of angels come down to the earth and salam the Believers who are 
engaged in offering prayers and reciting the Qur'an on the Shabi Qadr 
(Night of Decrees or Power). The Holy Qur'an says: 


The angels and the Spirit (j.e, Jibra’il) 
descend therein, by the permission of their 
Lord, with all decrees. (That night is) 
Peace until the rising of the dawn. 

(Qur’an, 97:4-5) 




With the permission of Allah Hadrat Jibra’Il (Holy Spirit) and a large 
number of angels come down io the earth to favour the Believers with 
a variety of blessings and rewards. From the above Hadith it is clear 
that Jibra’Il and other angels who salam the Muslims, engaged in offer¬ 
ing prayers and reciting the Qur’an on Shabi Qadr , really pray to Allah 
for their safety and salvation. 

Now what connection is there between this chapter and the pre¬ 
vious chapter on signs of hypocrisy. The answer is that blessings of Shabi 
Qadr depend on one’s Iman, sincerity and good work, and as hypocrisy is 
antithesis of Iman, munafiq cannot attain them. Again, in the previous 
chapter, signs of hypocrisy were enumerated and, in this chapter, signs 
of belief are described. 


Laylat al-Qadr 

The Holy Qur’an was revealed in the month of Ramadan: “The 
month of Ramadan in which was revealed the Qur’an. (Qur’an 2:185) 
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From reliahle Ahddith it transpires that the Night of Powers or 
Decrees should be searched in the last ten days of Ramadan, parti¬ 
cularly on the odd nights of the last ten days of the month (and the 
most probable night is the 27th of Ramadan), Many scholars are of 
the opinion that Laylatul Qadr is not fixed for any particular night of 
Ramadan. It may vary from year to year. Now, if the word Qadr in 
“iLJ” means decree, then the meaning of the above-quoted verse will 
be that on the night, Allah’s decrees (regarding all events that will take 
place during the whole year) are brought down to the earth from 
“i£>l” (a Guarded Tablet) through Hadrat JibraTl and other angels. 
If Gadr in HJ” means honour and power, the meaning of the 
Qur'anic verse will be that this night is the most honourable and most 
powerful of all nights of the year and, consequently. Believers’ prayers, 
recitation of the Qur’an and other kinds of worship on this night will 
bear more favours and rewards in Hereafter than the same done on 


other days and nights. ^ > ,,^^p» y - *i*t*i**»i *;t.,» 

“If a person worships 

Allah on the Night of Decrees or Power with Iman (sincere belief) and 
intends to attain Allah’s favours, then all his past sins will be forgiven”. 
The word “(V” (from which yk a verb of the future tense is derived), 
literally means to stand. Here it means to get ready for worshipping 
Allah, as the Qur’an says : 

O thou enveloped in thy cloak. Arise 
and Warn. Thy Lord magnify,^ ^ ^ 

Commentators of the Qur’an are generally of the opinion that the 
word Iman in the above Hadith is used in its general sense (viz Belief) 
and the word Ihtisab means to seek to obtain rewards. The Hadith 
stresses two points here (i) A person must be Muslim, because no wor¬ 
ship of a non-Muslim is accepted and (ii) one must worship with good 
motive, because bad intentions waste all kinds of worship. But, as far 
as I understand, the words of Iman and Ihtisab used in this Hadith , 


convey some thing more, namely, it is not enough that one should be 
Muslim and has good intentions but it is also necessary that these two 
factors (Iman and Ihtisab) must be the stimulating cause of prayers and 
other good deeds. In other words, when a person worships Allah and 
does other praiseworthy work., these two points Iman and Ihtisab 
must be invariably present in his mind. His prayers and good work 
must not be matters of formality but outcome of his sincere belief and 
intentions to obtain Allah’s rewards. It is our every day’s experience 
that we offer prayers and recite the Qur’an, etc., as we perform our 
official or formal duties without attending to them seriously and 
sincerely. Though we have belief and our motive is also good, yet, 
when we actually work, they get out of our minds. Our whole work 
becomes a fuss or show or ceremony. This point may be explained by 
an example. A doctor prescribes some medicine for his son who is his 


favourite and tells him, “My dear son! If you use this medicine regu¬ 
larly every day, you will recover very soon and 1 shall give you some 
rewards also”. The son, after using the medicine for some days, gets 
accustomed to it and then like a machine, he goes on using it without 


thinking of his father’s pleasure or his regards. Exactly, this is the case 
of our prayers, fast, etc., now-a-days. The Holy Prophet (fd-j -i 1 J*>) 
emphasizes the point that in all our actions, our chief guiding factors 
must be our Iman and good motive, so that Allah may be pleased to 
confer His favours on us in abundance. 
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The verb in the Hadith is in the future tense, whereas the 

same idea is expressed by the verb of the past tense, in connec¬ 

tion with fasting during the month of Ramadan. This difference may be 
on account of difference in the narration of the same Hadith. If, 
however, difference is found in the words of the Holy Prophet 
(jJl-j .uu Jl*) himself, then it may be due to the fact that the month 
of Ramadan is fixed, so a verb of the past tense has been used, whereas 
the Night of the Decrees is not fixed, hence a verb of the future tense 
has been used. 

Hafiz Ibn Hajar says that difference in Abu Hurayrah’s Ahadith. 
(mentioned in the "verbs of the subjunctive mood) is generally due to 
difference in the versions of the same. For example, the word “pV 1 
“which is antecedent” in the Hadith is a verb of the future tense and 
“which is consequence”' is a verb of the past tense. In Nisa’t. 
a Hadith is narrated by Abu Hurayrah in these words: “i.e. Whosoever 
worships Allah on the Night of the Decrees, will have his sins forgiven”. 


{*?<.« ‘"'It*! 




■4 35 1 


CHAPTER XXVI 

Jihad (Holy War) is part of Imam 

35* We have been told by Ha rami 
bin Hafs who was informed by ‘Abdul 
Wahid bin Ziyad who said: ‘Umarah told 
us that AbLi ZuCah bin 1 Amr bin Jarir said 
that he heard ; 

^ Had rat Abu Hurayrah says: 

The Prophet of Allah (sallallaho * alaihi 
k -0 saUam) said : Whosoever participates 
in Jihad (Holy War) in the way of Allah 
and nothing causes him to do so except 
belief in Allah and His Prophets, will be 
favoured by Allah either with rewards or 
booty (if he survives) or will be admitted 
to Paradise (if he is martyred in the war). 

Had I not found it hard for my community, 
f would not have remained behind any 
battle and I would have loved to be killed 
in the way of Allah and then to be revived 
and agdin to be killed and then to be 
revived and again to be killed (in the cause 
of Ahah)* 

Jihad is of iwo kinds viz. (i) Jihad with self and (ii) Jihad with 
disbelievers. The former leads to unconditional surrender to Allah and 


V S' I gf 


unqualified obedience to His commandments and prohibitions. The 
latter kind of Jihad really rests on the former, because when a person 
tries to subordinate all his desires and passions to the will of Allah, he 
can do it also by fighting with those who disbelieve in Allah. It is 
obvious that when a man sacrifices himself in the cause of Allah, all 
evil passions, such as greed, avarice, selfishness, bloodshed etc. will 
disappear from his mind. 

Tills chapter on Jihad is part of Imdn is preceded by the chapter 
on “worship on the Night of Decree is pan of Imdn,” and succeeded 
by chapter on “Worship during the month of Ramadan is part of Imdn". 
Thus Imam Bukhari stresses the point that Jihad with disbeliever 
depends on Jihad with one’s own self. If one can fight successfully with 
one’s own self (by subordinating all desires to the will of Allah), one 
can fight with pagans all the more, successfully. The Holy Qur'an 
emphasises that fighting with self should be undertaken before parti¬ 
cipating in a battle with unbelievers, as under : 
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Hast thou not seen tliose unto whom 'iA\ 

it was said: Withhold your hands, establish i' 

worship and pay the poor-due. esv^y ** „ . ^ 

(Qur’an, 4:77) (-as), *1*9*5 

The Muslims were tortured by the pagans of 'Arabia before 
migration to Madtnah and they requested the Holy Prophet’s permission 
to fight with the enemies of Islam, but he dissuaded them from doing 
so and insisted on their offering prayers, paying poor-dues etc. The chief 
object of the Prophet was to prepare his followers to make all sorts of 
sacrifice in life, money, etc., before they were fit to wage war against the 
disbelievers. The Qur'an says : 

O ye who believe! Be mindful of your 
duty to Allah, and seek the way of approach 
unto Him, and strive in His way, 

(Qur’an, 5:35) 

I bn ‘Abbas, Mujahid, Abu Wa’il, Hasan and some other scholars 
are of the opinion that the word l, *l~ 3 ”\lVaailah) in the Qur’anic verse 
means approach or nearness. So the meaning of the verse will be that 
one must try to approach Allah by adopting good manners, decent life 
and lawful professions and by abstaining from those deeds which incur 
the displeasure of Allah. All these practices are included in Jihad 
with seif. There is one Hadith to the effect that Wasilah is a very high 
position (or destination) in Paradise which some persons will procure. 
The Prophet (f*l-j is also reported to have said: “Pray to 

Allah after Adhan that He may be pleased to confer that Wasilah (posi¬ 
tion) on me.” This high position is near to Divine Throne “JV 1 ”. It is 
obvious that when we like to reach the destination we must cross all the 
hurdles that are in the way and pass through various stages. Hence 
Allah first commands the Believers to fear Allah and then directs them 
to seek a way of approach to Allah. This is the meaning of 
“*W*- b■**!*?” (*And make efforts in the cause of Allah). In a few 
verses before this verse, the Qur’an has described the wickedness and 
disobedience of the Jews as follows: “(Prophet Moses said), O my 
people! Go into the holy land which Allah hath ordained for you. 
Turn not in flight, for surely ye turn back as losers.” (Quran 5:21) 
...They (the Jews) said: O Moses! We will never enter (the land) while 
they (the enemy) are in it. So go thou and thy Lord and fight! We will 
sit here (Qur’an 5:24). 

Anyhow, when the Holy Prophet (,4-j -u* 4n J>-9 described the 
merits and rewards of Jihad , his Companions requested his permission 
to wage war against disbelievers, as they had already made Jihad against 
themselves and punctually offered prayers and paid zakat (poor-dues) 
and did other good deeds: 



this responsibility that if a person goes out for Jihad in the way of Allah, 
and nothing causes him to do so except belief in Him and His Apostles, 
Allah will give him rewards or booty (if he survives) or admit him to 
Paradise (if he is killed) in Jihad. The word Intadaba in the Hadith 
means to accept something quickly. In another version, the word 
Takaffala replaces Intadaba, and both the words convey the same 
meaning. 

This Hadith does not mention the quantity (or quality) of rewards. 
Abu Da'ud has narrated a Hadith to the effect that if a participant of 
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Jihad returns home with booty it will mean that he has got two-third 
of rewards due to him, and the remaining one-third will be reserved for 
the Day of Judgment, If any Mujahid (i.e., who joins Jihad ) does not 
get any booty, then his entire rewards will be paid to him on the Day 
of Judgment. There is apparently some conflict between Bukhari’s 
Hadlth and Abu Da’ud’s, because according to the former booty and 
full rewards are payable in this world whereas according to the latter 
two-third of rewards are payable here. Abu Da’ud’s Hadlth is correct 
in my opinion. Anyhow, the object of the Hadlth is to stress the point 
that a participant in Jihad always achieves rewards and glory, and if he 
is killed during Jihad he is a martyr. 

The same idea is expressed in the following verse of the Qur’an: 


Say: Can ye await for us aught save 
one of two good things (Death or victory 
in Allah’s way) 7 While we await for you 
that Allah will afflict you with a doom 
from Him or at our hands. Await then ! 
Lo! we are awaiting with you. 

(Qur'an, 9:52) 



In the preceding verse of the Qur’an, it has been said that the 
enemies of Islam are grieved if the Muslims are in a favourable position 
and rejoice if the latter are in disaster, and Allah directed His Apostle 
to announce: The Believers have full trust in their Creator Who is all 
in all, and whatever He decides would be in favour of them (Believers). 
In this verse it is said: Whatever comes from Allah—pleasure or sorrow, 
is welcome to us (Muslims) and we are awaiting the day when Allah 
will afflict the enemies of Islam with His doom or He may enable us to 
punish them. We, the Muslims, have surrendered to Allah unconditionally, 
and we obey His commands whole heartedly. In such circumstances, 
the disbelievers must assume that we, the Believers, will have one of 
two alternatives, viz. if we are killed in the cause of Allah we shall 
be martyred and go to Paradise, and if we return safely we shall get 
rewards or spoils of war. A question arises here. '■‘Reward” and 
“Booty” (war spoils) are not contrary terms. May a participant in 
Jihad (Holy War) obtain rewards in all cases—whether he gets booty or 
not. Why, then, is “ji” (or) which is conjunction used in ihe above 
Hadlth ? Mawlana Syed Anwar Shah Sahib says that the use of conjunc¬ 
tion “ji” (meaning or) in the Hadlth of the chapter does not necessarily 
indicate that the two things connected by “or” are contrary to each 
other. The conjunction letter here signifies this much only that the 
two things have separate applications, though they may happen together. 
The conjunction letter “ji” (or) may be used between the “follower” 
and the “followed” as they are two different things. Rewards follow 
war-spoils in case of a participant of Jihad. 

QurtabI says that the expression ji ^ (Reward or booty) 
is an abridged form of j»-l ji o-” (Reward only or reward 

and booty). > 

The Holy Prophet at » 

says: If I did not find it hard for my community, I would not remain 
behind any 'Sariyah.’ Sarlyuh generally means an army consisting of 
about 400 soldiers. If it exceeds that number it is called “ j (Jaysh) 
etc. Hardship referred to, in the Hadlth may indicate that a good deal 
of work at Madlnah was affected during the Prophet’s absence from the 
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town. It may also indicate that it is not necessary for every Head of 
State to participate in wars personally, because, in that case, lots of 
necessary work regarding administration and other things shall have to 
be suspended. Further, this Hadith affords some consolation to the 
poor people who could not join Jihad on account of poverty and lack 
of necessary provision (They realised that the Holy Prophet([*t-j 51 
also could not join Jihad for some consideration or the other). 

The Holy Qur’an says: 


Nor unto those whom, when they 
came to thee (asking) that thou shouldst 
mount them, thou didst tell: I cannot 
find whereon to mount you. They turned 
back with eyes flowing with tears, for 
sorrow that they could not find the means 
to spend. (Qur’an, 9:92} 


<£&,.?0 Seta&K 


As a result of the Prophet’s company, the Muslims were immersed 
in their love of Allah, the like of which is not found in the history of 
any community or country. Their sacrifices in the cause of Allah were 
incomparable and unparalleled. The rich and weli-to-do Muslims 
placed all their possessions at the disposal of the Holy Prophet 
(pi-j Ji> Jrf) in time of need without any hesitation whatsoever, 
whereas the poor and needy Muslims with tears in their eyes regretted 
their inability to participate in Jihad. According to a reliable Hadith , 
the Holy Prophet (jJ-o aA^ <51 J-») addressed the Mujahidin (those who 
joined Jihad) saying: you have left behind at Madtnah some persons 
who share your rewards at every step and who accompany you wher¬ 
ever you go in the cause of Allah, but straitened circumstances stand in 
their way. It is recorded in a Hadith nf Hasan that after this address, 
the Holy Prophet (^j ,51 j*) recited the above-quoted verse. It 

cannot be gainsaid that the poor Muslims, who were anxious to join 
Jihad but could not do so on account of inability or lack of transport, 
etc., were awfully grieved to know that the Holy Prophet with many 
Companions was^taking part in Holy war but they could not. One of 
the objects of the Prophet’s non-participation in Jihad was his com¬ 
passion and sympathy for the helpless Muslims who, despite all their 
efforts, could not fight against disbelievers. All those battles which 
the Holy Prophet ([*i-j ^ attended personally are called "Ghaz- 

wat” and other battles are called “Saraya” 

“I would love to be killed in the way of 
It may be said here that every Apostle of Allah is superior to a martyr. 
Why, then, did the Head of Apostles wish to share the rank of less 
eminent persons? The answer is that on some occasion, a superior 
being desires to occupy the position of an inferior being for some 
consideration. For example, sometimes, a person, after partaking of 
rich and delicious food, desires to take some ordinary things just for 
change of taste Moreover, the Holy Prophet's wish to participate in 
Jihad was not really to obtain the position or reward of a martyr. The 
chief object of the Holy Prophet a^ <5>i J-) was to sacrifice his 
life in the w'ay of Allah, and in doing so he found special pleasure, 


Allah.” & t&J &»>& 


"Then f would love to be alive, and 
then martyred, and then made alive and then martyred.” This passage 
indicates that the Prophet’s love for martyrdom was so very intense 
that he repeatedly liked to sacrifice himself in the way of Allah, as 
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man} 1 limes as possible. However high the position of the Holy Pro¬ 
phet *4-* -i)i might be, martyrdom in the cause of Allah, has 
glory and eminence of its own. Allah loves the martyrdom of His 
servants, so His Apostle loves to obtain it as often as practicable. 

A martyr goes to Paradise immediately 

The special privilege of a martyr is that he will go to Paradise 
immediately after his soul goes out of his body. All Believers will, 
sooner or later, go to Paradise but after their work here is scrutinised 
by the Divine authorities. A martyr enjoys this special privilege that he 
will be sent to Paradise without any delay and his deeds will not be 
cheeked. The Holy Qur’an relates the story of a Believer as follows: 


Com for them a similitude: The people 
of the city when those sent (from AlISLh) 
came unto them* When We sent unto them 
twain, and they denied them both, so We 
reinforced them with a third, and they said: 
Lo! we have been sent unto you* 

(Qur'an, 36:13-14) 




<"=£)'. 5i) 


Most commentators of the Qur'an say that the city referred to, in 
this verse was Antocio, that Ibn Katlur differs with them on historical 
grounds and also on account of the fact that their view is out of con¬ 
text. Anyhow, two Apostles of Allah (or deputies of any Apostle) 
went to the people of the city to guide them on the right path. They 
denied them, and then another Prophet was sent to them but they 
denied. The Qur’an says: (They said) 


Ye are but mortals like unto us. The 
Beneficent bath naught revealed. Ye do but 
lie. (Qur’an, 36:15) 




According to commentators of the Qur’an, the Messenger of Allah 
(rJ-j 4-U -il was instructed by Allah to relate the above event to the 
pagan ‘Arabs in order to convince them that their theory that man 
could not be an Apostle of Allah was totally wrong. As a matter of 
fact, a divinely gifted man, endowed with particular merits, could (and 
did) perform the duties of an Apostle of Allah more efficiently than any 
member of other species could do. 

At last a man from the suberbs of the town came as the Qur’an says: 


And there came from ihe uttermost 
part of the city a man running. He cried : 
O my people! Follow those who have been 
sent. (Qur’an, 36:20) 


(fer.si) 


Habib Najjar’s martyrdom 

A good man, named Habib Najjar , tried his utmost to explain the 
teachings of the Apostles to his people in order to remove all kinds of 
polytheism from their minds and guide them on the path of Allah. But 
all his words fell on deaf ears. At last he announced his own accept¬ 
ance of Islam in these words : 


Lo! I have believed in your Lord, so r* „ r ,, b s 9 

hear me! (Qur’an, 36:25) ( 

This man (Habib Najjar) who was a strong monotheist, did his 
best to make his people worship one Allah. But they were so much 
immersed into polytheism that they paid no heed to what he preached, 
and at last they put him to death mercilessly. It is narrated by Hadrat 
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‘Abdullah bin Mas‘ud that he was tortured with barbarity and savage¬ 
ness. The doom of Allah (in the form of a Shout) fell on the people 
of the city who were destroyed within the twinkling of an eye. Before 
his death he requested the Apostles to bear witness that he accepted 
Islam, He also asked his people to hear him and follow his advice. He 
was sent to Paradise, as the Qur’an says : 


It was said (unto him) : Enter 
Paradise. He said: Would that my people 
know. With what (munificence) my Lord 
hath pardoned me and made me of the 
honoured ones. (Qur’an, 36:26-27) 






According to Ahadith the souls of all martyrs are sent to Paradise 
as soon as they (souls) leave their bodies. 

It may be added here that the Holy Prophet's wish for martyrdom 
produced similar wish in the hearts of his Companions. To desire 
martyrdom is also some sort of martyrdom. Abu Da’iid says that many 
people die in their beds, and still they get rewards of martyrdom. The 
Holy Prophet (^j +M ">* intended to generate in the hearts of his 
Companions an ardent desire to sacrifice their Jives, wealth and every 
thing in the cause of Allah. The Qur’an says : 


Lo! AII5h hath bought from the 
Believers their lives and their wealth because 
the Garden will be theirs. (Qur’an, 9:111) 




It may be said that continuous desire for martyrdom implies that 
a section of people will continue to be disbelievers till the end of the 
world, because Jihad (holy war) is always made against disbelievers. 

There is a Hadlth in Abu Da’ud (Vol. I, page 350). 


Jihad will continue till the Day of 
Resurrection* 




In short, the Holy Prophet’s wish for martyrdom (not once but 
several times) really enhances the importance and excellence of Jihad , 
and stresses the point that not one life but thousands of lives ought to 
be sacrificed in the way of the Divine Being. 


CHAPTER XXVII 
It is a part of one's faith lo offer 
supererogatory prayers {Namdzd-Nawdfil) 
during the nights of Ramadan. 

36* It was narrated to us by IsmaM* 
who had it from Imam McLIik who had 
heard ii from I bn Shihab who, in turn, heard 
it from Humnyd bin 1 Abd aURahman who 
hcaid it from : 

Abu Hurayrah that the Holy 
Prophet (sallatlaho 'afaihi wa saUam) said : 
‘‘Whoever* during the month of Rama^n 
(in the nichis) out of faith and sincerily 
offers prayers for blessings shall have his 
earlier sins pardoned ” 




Relevancy with objective 

There are two schools of thought having observance as a part of 
Faith. One school believes that only obligations Far add are a part of 
faith, while the other school includes both obligatory prayers and 
supererogatory prayers as parts of the faith. Imam Bukhari here has 
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aJIuded to the belief of the second school by means of the additional 
word, that is, doing a good action which one is not obliged to 

perform. The word implies tarawih prayers particularised with 

Ramadan nights. The holy nights of the month of fasting are those 
that manifest the Grace and Beneficence of God and one way of deriving 
benefit from them is to offer trawlh which are the least degree in 
There are other modes of prayer e.g., tahajjud l , nawafil, recitation, 
pronouncing of blessings and recitation of the Qur’an. All these fall 
under in accordance with their respective degrees, and utmost 

advantage should be taken of all these, during these moments of Grace. 
War in the path of God followed the establishment of Laylatul Qadr 
(the night of power), This has been succeeded by prayer of the estab¬ 
lishment of Ramadan. The arrangement of the chapters shows that all 
these acts demand exertions in devotion, and this can be achieved by 
only one who is endowed with love and sincerity in God. 

Remission possible only when nothing repugnant to it 

God the Almighty has promised remission under certain conditions. 

1. Whoever observes (LnyUii at-Qadr) with sincere faith, for 
reward taking stock of his preceding sins, shall have remission 
therefor. 

2. Whoever establishes Ramadan frith sincere faith, taking stock 
of his preceding sins, shall' have remission therefor. 

3. Whoever observes Ramadan with sincere faith, taking stock of 
his preceding sins, shall have remission therefor. 

The fact is that remission or pardon is an attribute of the obser¬ 
vances and fasting in Ramadan for the whole month of Ramadan, 

In order to gain the attribute of a thing, it is but essential that the 
latter should not have an object in it that would be inhibitory in this 
respect. The property of a drug depends upon the absence of a pro¬ 
perty that would be inhibitory in this respect. How much a 
drug is used, the presence of an inhibitory factor would detract it from 
being effective. The above observances, by virtue of their attributes, 
are sufficient to warrant remission of earlier sins, provided there is 
nothing militating against such remission. 

In these narrations and others of the kind, these attributes are 
especially mentioned so that man might cultivate within himself an 
inclination and predilection towards them and cultivate abstinence and 
abhorrence for all acts contrary to them. God has, through these limi¬ 
ted subservient acts and observances bearing association with limited 
and particular span of time, opened the Floodgates of His unlimited 
Mercy. Virtuous acts do have the capacity of being substituted for 
penance. If there are no sins, the ranks of a man would be raised 
higher. 

Attributes of acts 

Mawlana Mahmud al-Hasan explains the attributes or character¬ 
istics of acts as follows: Let us understand it on the analogy of 
different simples that are collected inasmuch as they are useful in the 
treatment of an ailment when, however, all the simples are woven into 
a compound drug, the temperament of the individual drug would 
depend upon the part, the characteristic of which would predominate. 
Some simples, for example, are hot, others, cold, and again some dry 
and some wet in their effect. 

>A form of Prayers repeated during the night. 
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We can interpret observances or acts on this analogy. Some would 
draw us towards reward and others towards punishment. Our whole 
life is cast on this pattern, and the electuary in consonance with the tem¬ 
perament of a person is in the course of preparation till his last breath. 
It is his last temperament which predominates when he dies. He would go 
to Hell if it is the sinful aspect that predominates. If piety, prayers, 
and obedience to the Commands of God predominate, his overall tem¬ 
perament would be heavenly. The result of the acts performed during 
life would depend upon the dominant part. 


ciUiU'iyS 
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CHAPTER XXVIII 

Fasting, in the month of Ramadan 
with the motive of reward, is a part of faith. 

37. We have been told by Muham¬ 
mad bin Salam Bekandi who was informed 
by Muhammad bin Fuzayl who heard from 
Yahya bin Sa'id who heard from: 

f Abu. Huruyrah who said : 

The Holy Prophet (sallaUUho 'alaihi 
ua sal!am) said: Whosoever fasts in the 
month of Ramadan wiih belief and motive 
of reward, all of his past sins would be 
foregiven. 

A dubiety to the arrangement of chapters 

Here the question arises as to why Imam Bukhari has chosen to 
discuss ‘fasting in Ramadan’ afterwards, although fasting is obligatory, 
and the establishment of Ramadan has preceded. The tarawih prayers 
are supererogatory and therefore fasting in Ramadan ought to have "had 
precedence over the establishment of Ramadan. How were superero¬ 
gatory prayers placed before the obligatory prayers ? 

The answer generally given in favour of this arrangement is that, 
of the different aspects of Ramadan, the first act is the establishment of 
fasting, as, after the sighting of the Ramadan moon, tarawih prayers are 
offered at night and fast kept in the morning. What precedes by way 
of act is therefore kept prior to description. Another point advanced 
in favour of this approach is that, from the point of view of time, night 
has precedence over day and the association of the establishment of 
Ramadan is with night. Still another reply that has followed is that 
supererogatory prayers at night herald the approach cf fasting and the 
convention is that prolegomena or the introduction precedes the actual 
act. Some exegetes have said Imam Bukhari has suggested the path 
of the surmah, as it is the way of acceptability. 

Allah has made obligatory upon you ffr **w c ^ 

the observance of fasts and I have made CcOa-—4A1'LTV 5 

for you the estab ishment of Ramadan as c"\ y ~ 

the prayers conducted by me, 

Nocturnal prayers during the establishment of Ramadan have also 
been accorded precedence, since fasting is the kind of renunciation 
or abstinence, whereas Tarawih constiutes actual acts, and the latter as 
acts, have been made to gain precedence over what has been abstained 
from. It is perhaps because of this, that Imam Bukhari has not used 
the word, Ihtisah (self-assessment). In such an event as the present, 
the state of knowledge itself is sufficient to warrant self-assessment by 
way of description. But the apparent aspect of fasting is not instruc¬ 
tive. Imam Bukhari has therefore mentioned fasting in Ramadan 
along with Ihtisab. 
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The Ahadith have described several acts with the promise of par¬ 
doning sins. One Hadlth has it that, if the worshipper says Ameen, 
at the end of the Surah Faiihah, and if the Ameen synchronises with 
that, offered by the angels, all the past sins shall be washed away. 

The Holy Prophet (Jji J*) said, “Prayers five times a day 
washe away the vice of sins, and from one ablution to the next one, 
and from one Friday prayer to the next, the detergence of all sins has 
been promised”. The period from one Ramadan to the next and from 
one ' Vmrah to the succeeding one also has been ordained as an act of 
penance, and one Hadlth has made the tenth day of Moharram (‘ashura) 
as penance for sins committed during one year. The promise of abso¬ 
lution from sins, through prayers offered during the fasting in Ramadan, 
establishment of Ramadan and Laylat al-Oadr is contained in these 
chapters. 

Dubiety 

When several acts arc attributed to the promise of absolution of 
sins and if one act is enough to cause the pardon of sins, what would 
the remaining acts of goodness be for? 

Explanation 

‘Allamah Nawawl, ‘AHamah QastalanI, and Hafiz Badr al-Din 
‘Avni have said in their exegeses of the Sahih Bukhari that, once an 
act of goodness has washed away the past sins of the person then the 
remaining acts would be counted as his virtues instead of penance of 
past sins and the ranks of the person would be raised higher. 

Some have said the degrees of remission arc different, and remis¬ 
sion progresses with the degrees. A stage approaches when this 
remission becomes his carrier to a very high position. Some scholars 
have said that even if the person has committed a major sin, it is not 
vain to hope, considering the unbounded Beneficence of the Almighty, 
that God would reduce intensity of his culpability. Nawawl has said 
that the general opinion of the exegetes is that the Ahadith which pro¬ 
mise forgiveness for past sins, imply the minor and not the major sins. 
This is why when some acts were associated with forgiveness for sins 
of the past, it was alsp enjotBgd that the major sins should be abstained 
from. For instance, the pardon for sins through ablution carries the 
qualification, .V/' p.e. unless he commits major sins and 

VLCi^-^'L/j.e. until ansi auless he is immune to ihe commission of 
major sins. This supports the general view prevalent among the 
exegetes. ‘Allamah QastalanI believes that, although there are Ahadith 
having words that qualify the nature of the minor sins, in most of the 
Ahadith, the general applicability of expiation for sins of the past 
cannot be ruled out. Ahadith having general applicability carry pardon 
for both major and minor sins. The All-Comprehending Beneficence 
of God can forgive major sins, and therefore all the Ahadith that are 
absolute in nature are held to include both kinds of sins. But this 
cannot mean that expiation or penance for major sins should be 
observed negligently. 

It is necessary for a man to seek forgiveness from the parties 
concerned, from whom, he has taken money by foul means and debts 
and has incurred other obligations, if he is not in a position to reim¬ 
burse them. In case, the desired pardon is not sought, salvation in the 
Hereafter would be affected. When in the next world, he would him¬ 
self require good deeds for his salvation, he will have to part with his 
virtuous deeds for the settlements of his liabilities. On the one hand. 
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the number of good deeds is small and there is no surity whether all of 
them would be acceptable. And, if the accepted acts are transferred to 
the claimants, the person, taken to account, shall face a crucial fate. 
May God save us from such a situation. It is therefore advisable to be 
careful not to neglect, penitence of the major sins. 

CHAPTER XXIX S 29 i 

RELIGION OF ISLAM 

IS EASY TO FOLLOW . „ ... . <Jft ' '' 

The Holy Prophet ( \allallaho 'olaihi 
wa '•illlam) said : "God has great liking 
for a religion that is straightforward, 
truthful and easy (to fol'ow).” 

38. It was narrated to us by *Abd 
al-Salam bin Mutahhur who had it from 
‘Umar bin *Ali who had it from Ma’n 
bin^Muhammad Ghifari who had it from 
Sa'id bin Abi Sa’id Maqburi when it was 
told by : 

Abu Hu ray rah saying: The Holy 
Prophet {sallallaho 'alaihi \va sal lam) said : 

"Indeed, (the religion of Islam) is easy to 
follow and the religion would dominate 
him whosoever tries to make it hard, So 
be moderate; and if you cannot do a job in 
a better manner, try to do it as properly 
as you can. Be happy in the hope of 

blessings. Take advantage of walking in the morning, evening and the 
of night (for relaxation). 

When one day 1 looked at the Qur’an, it was confirmed that Imam 
Bukhari had the Qur'an in mind. Here the description of Ramadan 
precedes that of Yusr (ease). 

The month of Ramadan in which was 
revealed the Qur’an, a guidance for man¬ 
kind, and clear proofs of the guidance, 
and the Criterion <of right and wrong). 

And whosoever of you is present, let him 
fast the month, and whosoever of you is 
sick or on a journey, (Set him fast the 
same) number of other days, Allah 
desircth for you ease. (Qur’an 2:185) 

No sooner had Imam Bukhari started with his chapter on fast 
than he took this turn. As the word Yusr (ease) existed.in the ayah, a 
separate chapter for this also was formed. Fie says that the religion 
iiked most, is Hanifiyah. The Jiteiary meaning of Hanlf is to be inclined, 
In the Qur’an and the sunnah is one who renounces every thing and 
submits and resigns to God just as Ibrahim. 


wwawajs 

Siii arcs 

«sp 

- Cti' I 

later pari 


’ysug 

IP’ 


Lo! Abraham was of a people obedient 
to Allah, by nature upright, and he was 
not of the idolaters.,. (Qur'an 16:120) 
And he therefore proclaimed ; 

Lo! 1 have turned my face toward 
Him Who created the heavens and the 
earth, as one by nature upright, and 1 am 
not of the idolaters, (Qur’an 6:80) 


JSirjm 


That is to say, having dissociated myself from all that is created, 
I have sought the Threshold of God, exalted be His Name, He is the 
Master of aJl that is sublime and all that which is low. 
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Recite the Name of One from whom all of us are, and to Whom we 
are devoted with one heart, one direction (Qibla), one aspect. 

This is a couplet from Shaykh Farid al-Dln ‘Attar's Mantiq al- 
Tayr (The Parliament of Birds). There are other verses of the same kind: 

The wnole world is the mirror of the manifestations 
of God, Who is the Self-existence Being. 


} s*? ft 



He is greater than alt the creatures* But greater than this even* 

The whole Universe came into being due to his attention. 

The soul is concealed in the body and God is concealed in it. Oh God! the soul of 
life. Thou art concealed in the hidden things. (You are the source of all secrets) 

If you conceive God concealed. He would reveal Himself. And if you see him revealed. 
He would conceal Himself* (i.e* His manifestation and concealment are beyond you.) 

3 1 1 0>£3)/th oil 0 s 4 

As He is bejonJ example and if you see Him in that state, He would 
be above those both state (manifestation and concealment) 

The Prophet Ibrahim (Abraham) has been called Han'tf, as he was 
the first of the monotheists and manifestations, of monotheism. What 
did he not renounce in the way of God? He forsook his home, father, 
homeland and his own people. He had only one Companion, the 
nephew of the Prophet Loot, He was then commanded to leave Hadrat 
Isina’Il and Hadrat Hajrah in a valley on the border of an uncultivated 
plain. The Haitith has that, when they were left there, Hajrah asked 
the Prophet whether he was leaving her at the Command of God. He 
said : “By the command of God”. Then she said “Now you may go; 
no worry. Then there is a question of sacrifice. After■ how many 
prayers for years together she got a son! When Nimrod threw Ibrahim 
into fire, an angel asked to help him, he replied: 


Then the Prophet Abraham tin reply) 
said: u t have naught to do with thee, I 
have God and He is the Doer of what is 
best*” (Tafsir Ruh al-Ma ani , Vol, 17, p-68) 




In sum, he passed through all possible kinds of ordeals, and it is 
therefore said in the Book of God: 


When his Lord said unto him: 
surrender! he said: 1 have surrendered to 
the Lord of the Worlds. (Qur’an, 2:131) 

This is what is known as Hanif. The word has been employed in 
the Qur’an only for Prophet Ibrahim and it has become his appella¬ 
tion. The word , Hunafa (orthodox believers) is found in the Qur’an, 
but '.the word. Hanif, has not been used exclusively for else than 
Prophet Ibrahim (Abraham). The millat of Islam is "called Hanifiah 
because it is associated with him (Ibrahim) 
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Imam Bukhari says: 

That is, the religion dearest 
the religion that is Hanlf, the ve __ 
ease and beneficence. While all the religions are from God and many 
are liked by him, but that which is dearest to Hivn is the religion of 
Abraham (Ibrahim), since its commandsare moderate and easy to follow. 


to God is 

■y foundation of which has been laid with 


Those who follow the messenger, the 
Prophet {sallalldho 'alaihi wa sail am) who 
can neither read nor write, whom they 
will find described in the Torah and the 
Gospel (which are) with them. He will 
enjoin ort them that which is right and 
forbid them all which is wrong. He will 
make lawful for them all good things and 
prohibit for them only the foul; and he 
will relieve them of their burden and the 
fetters that they used to wear. 

(Qur’an* 7:156) 






Many harsh orders of prohibitions had been imposed on the lews 
for iheir malpractices in food. Islam relaxed such conditions. Ali the 
prohibited things like flesh of swine or other evil things like usury etc. 
sanctioned in Judaism were made hordm (religiously prohibited) by the 
Holy Prophet ([4~j *&i J^). 11 is these that are described in 

‘means burden or load’, and 

that is, the shackles with which (the people) were chained, have been 
broken. The implication thus is that hardships have been lifted and 
the religion has been made facile and easy to follow. 
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And strive for Allah with the ende¬ 
avour which is His right. He hath chosen 
you and hath not laid upon you in religion 
any hardship; the faith of your father 
Abraham (is yours). He hath named you 
Muslims of old time... (Qur'an, 22:78) 

The word, mujahidah, (strenuous exertion against infidels in defence 
of faith) all kinds of strivings—bodily, oral, material, and written—and 
the different varieties of jihad —against the self, against Satanic powers, 
against the Infidels, against tyrants and conspirators against heretics—all 
are covered by it. As a matter of justice, whatever exertions we undergo 
in the course of our attaining permanent success in religion and eternal 
salvation in the next world, are comparatively less than the striving 
undergone in matters of worldly achievements because God’s Benefi¬ 
cence upon us is great that He has vouchsafed to us the greatest and 
noblest Prophet, (pUj -uU «ii J*») a sha i riah that is the most complete 
and comprehensive of all, and He has chosen us to carry His Message 
to the whole world. He has conferred upon us superiority over all 
other ummahs. He has not laid any condition of hardship that would 
be difficult for us to bear, and has allowed us all kinds of ease and 
exemptions. God, in fact, has called upon mankind as a whole to come 
to the fold of the Hamfiyah (orthodox). The Qur’an has : 

And they are ordain:d naught else 
than to serve Allah, keeping religion pure 


for Him... 


(Qur’&n S>7:5) 
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That is to say, dissociating themselves from aught but One God, 
they should admit themselves as the slaves of One Master just like 
Ibrahim. 
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Hanafiyyat. Judaism, and Christianity 


Mawlana Anwar Shah says Hanafiyyat (i.e., Muslim orthodoxy) has 
been described alongside of Judaism and Christianity, and the Qur'an 
has praised it in contrast with Judaism and Christianity : 


And they say : Be Jews or Chris¬ 
tians, then ye will be rightly guided. Say 
(unto them, O Muhammad). Nay, but 
(we follow) the religion of Abraham, the 
upright, and he was not of the idolaters. 

(Qur’an 2:135) 




The Jews and the Christians have no answers to correct the firm 
objections of IsJam. They are repeating their baseless claim that with¬ 
out Judaism or Christianity a man cannot be led along the path of 
guidance. It is a fact that, without following the creed of Prophet 
Abraham, man cannot be guided and Prophet Abraham was not a 
polytheist, Mawlana Anwar Shah says both Judaism and Christianity 
are revealed religions, but they were vitiated by the followers of these 
religions. So both Judaism and Christianity have come to be identified 
with the vitiated Torah and Bible. This is why Hanafiyyat has been 
juxtaposed against Judaism and Christianity. The Holy Prophet has 
said: 


I have been sent (as a messenger) of 
the mill at of Abraham. It is a religion so 
resplendent that for it the day and the 
night are equal. 




The implication is that the real millat is the millat of Prophet 
Abraham. During the intervening period till the appearance of Islam, 
Judaism and Christianity were vouchsafed Commandments in keeping 
with their circumstances, till, at last the Holy Prophet (fd-j -*-U <j>i J*>) 
was sent as the last Messenger of God on earth and as the bearer of the 
true ( Hanlf ) faith. His mission was to review and make the millat of 
Prophet Abraham flourish which due to negligence and unfounded 
additions and amendments had been spoiled so that all the sources of 
polytheism should be completely turned down. 

Relevancy and the purpose of translation 

Bukhari, after the chapters relating to Ramadan, has written a 
chapter on to cover the whole ayah jUi-j ^ 2 '. This 

has some bearing upon the kitah al-Iman, as from the words, *j~i 
it would seem that there are some religions which are difficult to practise 
and follow. The religion of Islam is the easiest to follow and from this it 
is established that there are stages of pre-eminence in religion. Accord¬ 
ing to observance in religion, there may be commandments involving 
rigidness and flexibility resulting in convenience and inconvenience in 
its comprehension. 

In the previous chapters the establishment of the Night of Power, 
waging of war in the path of God, tasting (i.e., tarawfh prayers along 
with fasts during the day) have been discussed. All these observances 
involve exertions. Thus acts that require labour are present in (slam. 
If the acts involving strenuous labour, are resorted to, then every one 
would not be able to endure hardship resulting from such action. Tile 
result would be that, due to hardship experienced in any act, the 
intention to do the act would be loosened and the very spirit of the act 
would gradually end. In order, therefore, to save us from the miscon¬ 
ception that Islam is a hard religion to follow, Imam Bukhari has 
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interpolated this chapter emphasizing that Islam is a religion of ease. 
He wishes to explain that all the obligations and observances described 
earlier do have the allowance of moderate tendency. No acts that the 
Muslims are enjoined to follow are such as to be beyond the pale of 
average human effort. It would therefore be wrong to believe that 
since such and such act is dear to God, it has to be performed, whatever 
the degree of hardship is caused to the performer. Bukhari cautions 
us by suggesting that, if we undergo undue hardship caused by the 
performance of any deed, we would be tired. It is beyond you to 
dominate religion Hence the fear is baseless that the acts involving 
hardship would make the intentions weak and the spirit of action 
would be gradually over. Neither the hardship in action nor the jus¬ 
tification of such a fear is warranted. 

A question arises that when the foregoing acts involve hardship 
how is it reasonable to say that Islam is an easy religion ? 

Our reply to such a question would be that the acts or obligations 
described in the foregoing chapters are those involving hardship and 
yet, if we cast a glance at the earlier religions, we would find that the 
religion of Islam is one of ease and of the least difficulty. If we 
compare the obligations prescribed in Islam with those of the earlier 
religions, we would find that the hardships involved in them have been 
considerably reduced in Islam. This is just ease in comparison with 
the earlier religions, but should we examine Islam realistically and 
objectively, we would find it to be nothing hut ease. 

Rewards far in excess in comparison with prayers 

God has vouchsafed to His servants two concatenations: prayers 
and rewards. The former are the necessary obligations imposed upon 
the created ones to be observed in obedience to God, the Creator, 
whereas the concatenation of recompense is a never ending chain of 
God’s Beneficence towards man, and is beyond all estimate. 

Man, no doubt, is bound to observe prayers and commands but 
the concatenation of requital is in excess. And this excess is not due to 
His being governed by some copmulsion but because of His Bounty and 
Beneficence. When kept in “triple darkness" (zulumati thulathah), 1 nou¬ 
rishment was provided by Him and He made it possible for an embryo 
to become an infant so that after the birth of the child there should "be 
no difficulty in the maintenance and sustenance of the child. Through¬ 
out his life, man was vouchsafed God's infinite Beneficence. When this 
chain of rewards is so great and indeed endless, we can easily see that 
the corresponding chain of prayers is far shorter and man can perform 
them at his personal convenience, although, considering the excess of 
his Beneficence, one would expect that the chain of prayers and 
obligations should be much longer Well has a poet said about it: 




Thanksgiving for thine Boon is (like thanking Thee) for Thine limitless Boon, 

And the excuses for my faults constitute even more faults. 

J The three darkness—length, breadth, and depth—of the lower world; the triple 
darkness in which the Prophet Jonas was enveloped, namely, of night, of the fish’s 
belly, and of the depth of the sea ; the impurities of natural disposition, selfishness, the 
darkness of the membrane enwrapping the embryo, of the womb, and of the mother’s 
abdomen. 
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In fact, not even one moment should pass without praying to 
Him. If we compare our prayers with the rewards, the religion of 
Islam, in fact, is very easy. Prayers that are obligatory have been also 
made convenient and simpler. Of the twelve months in a year, only 
the month of Ramadan has been fixed for fasting. We can gauge the 
ease associated with Islam if we cast a glance over the commands, in 
respect of Ramadan. A.very old and weak person on account of having lost 
his energy, has not been ordered to fast and ransom has been prescribed 
as a substitute for fasting. The sick have also been given the benefit of 
‘V- 1 fW u- s-***” “(let him fast the same) number of other days, 2:185’*. 
They can fast after they have recovered fully from illness. Pregnant 
and suckling women can also exercise the option of fasting the same 
number of days if they believe that either they or their children are 
likely to be adversely affected. Similarly, a traveller also can postpone 
his fasts, and make them up, later on. 

In view of the convenience in respect of obligatory prayers, we 
have to pray only five times during twenty four hours a day and their 
timings have been quite widely spaced and they can be offered at one’s 
convenience. Travellers and ailing persons have been provided with 
facilities: the sick can perform tayammum {using sand in place of water), 
and, if they cannot stand up, they can perform prayers sitting, and, 
if they are unable to do that, they can perform prayers in a 
recumbent position. The traveller can perform shortened prayers. 
Muakkidah (confirmatory) prayers have been made non-confirmatory 
f ghayr muakkidah). If one cannot dismount from a carriage for some 
reason, rukii 11 and sujud (prostrations) can be performed by means of 
their symbols. 

Zakat to the extent of I/40th of the wealth is due only If the 
person’s wealth scales the prescribed ceiling and not otherwise. This 
amount should be the residue left over, after different expenses and 
debts have been disposed of, and it is spent on the needy and the 
indigent among his own people. This is as if zakat is an amount spent 
on the satisfaction of one’s own requirements. 

Hajj is an obligation that is to be performed once within one’s 
lifetime. It is for the rich only, it is not obligatory upon the poor. 
Again, even if one has t he resources to perform Hajj, then there should 
be no obstruction in the way of its performance. Jihad is neither obli¬ 
gatory at all times nor on all persons. The Nawafil are optional, if 
performed, they shall bring about requital, but, if left unperformed, the 
defaulter shall not be punished. They are volitional and voluntary, not 
demanded. 

The Holy Prophet’s words circumscribe all these aspects and we 
should closely study them : 

The religion dearest to God is the 
Han'f religion—a religion at the basis of 
which is case. 

Hanif, as explained earlier, means “inclined towards truth”, and 
samhah means “easy” or “facile to perform.” The implication of this 
Hadith therefore is that: “The religion most beloved of God. the Almighty 
is that which prescribes instruction regarding pure relationship with 
Him and its performance is easy.” 




l The performance of relination is prayers the palms of the hands touch the kness. 
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Direction for mediation and moderation 

The Holy Prophet a-U J^) has emphasized the fact that 
God does not like that the followers of Islam should exceed the bounds 
of moderation beyond endurance in the observance of obligatory and 
optional prayers interfering with other affairs of life. Latitude should 
always be given in the performance of religious obligations according 
to the environment, ability of an individual and his capability of 
endurance. 


Muslims have before them, the exemplifying principle {uswah-e- 
hasanah) of the Holy Prophet All his life was full of 

prayer. Even, while asleep with his eyes closed, his mind was awake 
and offered supplications to the Creator. So on one side we have the 
exemplifying principle of the Apostle of God and on the other, the 
exalted nature of his good acts and stimulations. In view of such 
stimulations, every Muslim feels dedication to devotion, exercise in 
devotion and strenuous exertions in prayer. 

There are many instances of the Prophet's Companions who tr ied 
to pray most of the time. The Holy Prophet (,d-j dil J*-) explained 
to them that they should only do as much prayer as they could perman¬ 
ently manage Jest they should get tired after a couple of days. When 
the Holy Prophet {[A-j i > B ) started continuous fasting without break, 
the Companions also began to fast, but the Holy Prophet made them 
desist from it, saying that they could not stand it. In fact, the 
power of the Holy Prophet (d-j dr to withstand such ordeals 
was so high that it was meaningless that others _should envy him. 
Hadrat ‘Alqamah narrates that he once asked Hadrat ‘Ayishah, ‘Urnmal- 
Mu’minln, what the observance of the Holy Prophet (jd-J J-*) was 

like? Did he resort to any special observances at particular time? She 
replied : “Not at all. He followed a uniform practice.” Later she said. 
“How can you people ever possess the capacity of the Holy Prophet?” 

Excessive devotion to prayers and observance would affect an in¬ 
dividual's health, his vocations, and the upbringing of his offspring. 
The Holy Prophet (fd-j v* d>i in order to tone down the excessive 
zeal for prayers, himself remarked: “Take a via media. The slightest 
of practice on your part heralds happy tidings.” He interdicted severity 
in observance and assured his followers of the happy tidings of greater 
thawab and proximity to God on normal way of prayer. This emphasis 
by the Holy Prophet ((d-j *4* dr J^) on a via media is not particular to 
piayers only hut prevails upon the acts of the uminah in toto. 

The Christians and Jews, before the advent of the Holy Prophet, 
had no nook and corner left where they would not enforce their own 
arbitrary decisions. The world was now awaiting the approach of an 
instructor who would induct it in the ways of moderation and normalcy. 
Considered from this point of view, how many interesting points of 
mythical signification would the expression, ***J-Ji dii Ji 

embody. - . {y . -— 

That is, if anyone tried to challenge 
religion for a wrestling he would be thrown down flat to the ground. 
Mushadah means to do hardship in order to dominate the opponent. If 
a person believes he can master religion by adopting rigid attitude in its 
obseivance with no flexibility, it would be’ impossible for him to pull on 
permanently with such a practice. A person who hopes that he would 
accumulate prayers and ordeals (e.g., fasting) to his account, might do 
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so up to a certain period of time, but in the long run, he has to abandon 
such practice being impracticable for a longer period. Then he has to 
yield to religion. It throws light on the person that if he desires to 
put all his determinations to execution with strict rigidness he cannot 
manage. He should try to do as much as he can regularly do it. This 
is better and pleasant. 

Obligatory and optional observance 

There are two kinds of observance in Islam. Observance allowing 
no excuse is called obligatory while observance allowing flexibility is 
called optional. Both are associated with religion, and this being so, 
our subservience to God demands that both kinds be observed. Both 
are meant for different occasions. As seeking flexibility every time is 
irreligious, a desire for rigid observance too is exceeding the limit. 
Inclination towards too much of flexibility would generate so much of 
irreligious tendency that the real importance of religion would be lost. 
It will no longer remain a religion but it would be a collection of de¬ 
sires. If only rigidness is kept in sight every time, it would be a clash 
with religion, and it is the latter that would emerge triumphant. 

Our conclusion, therefore, would be that we should not be on the 
lookout for excuses or rigidness in observance every time. Both the 
attitudes are wrong. One points to frustration, the other to failure. 
Devotion demands both. Wc should observe option where it is due 
and rigidness when it is warranted. Ibn ‘Umar was well known for 
his rigid observance and Ibn ‘Abbas for his optional observance. Caliph 
Harun al-Rashld ‘AbbasI while requesting Imam Malik to write his 
'Muwatla asked him to abstain from the option of [bn ‘Abbas and the 
rigidness of Ibn ‘Umar. 

That is, take to the median path, means “to adopt 

a median way” and stands for moderation. 3 

That is, try to be close. If it is difficult to attain per- 
fection, be on the path to perfection. It is not possible for man to 
decide correctly on every issue nor to remain on the straignt path. This 
is why the Holy Prophet *-0- J**) has shown the alternative posi¬ 

tion; if an individual does notpossess the capacity to act in accordance 
with what is more perfect, he should at least try to attain what the 
next is. An individual's first effort should be towards moderation, since 
it is impossible to be firm at all times. This is implied by “jyi*” after 

that is, walk in the higher direction step by step ______ 

That is, obtain cheerful tidings—that is to say, even the 
minor acts of an individual is a harbinger of good tidings. Imam 
Ghazaii says that the constant dripping of water on a stone for a long 
duration ultimately bores a hole into it. If the same amount of water 
is dropped at a time, it would have no effect on the stone. Similarly, 
constant recitation penetrates into the mind and the heart. Shah Wall 
ullah in the Hujjatutlahil Balighah writes that the SharVah has prescribed 
small prayer so that it may be for an increased frequency ; that is to 
say, if the amount of prayer is small, it would go to make a large 
aggregate, whereas if the amount of prayer is already excessive, the 
aggregate, would be small. A shopkeeper who derives less profit earns 
more in the long run than the shopkeeper who extracts excessive pro¬ 
fits and has to ultimately reduce his profit. 

The same analogy applies to prayers. An individual should 
perform as many acts of prayer as he can. Furthermore, these happy 
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tidings are not dependent on one’s firmness and assiduity. One who 
has managed to keep close to the more perfect path, is deserving of 
happy tidings. 

on, cIosYmo i?'"® " ty an °“" r - 

here connotes both the rightly directed acts and acts that are 
proximate or parallel to them, 

Happy tidings or basharat 

There are certain acts for which happy tidings have been specially 
described and where the limits and the specifications of the requitals 
have been circumscribed, e.g., the requital to the extent of seven to 
seven hundred times against a noble act, so much so that we have in the 
Qur'an: 

Allah giveth increase manifold to 'firin' 

whom He will. (Qur’an 2:261) 

This means that 3ny minor charity in the way of God is con¬ 
siderable for reward, just as out of onegrain come seven hundred 
grains. And it is for Allah to vouchsafe increment if He so wishes. 
He would make it seven thousand from seven hundred and even more. 
He is Compassionate and Beneficent and knows what m the mind of 
the spender is and the amount he has spent, the source of the wealth, 
and the intention behind such an act. He thus decides accordingly: 

That He will pay them their wages 
and increase them of His grace. Lo! He 
is Forgiving, Responsive, 

(Qur’an .15:30) 

The implication would be that He even likes the slightest of 
gestures of obedience and through His Beneficence confers far greater 
rewards than the act that would normally warrant. The other kind 
of good news is that for which no circumscription and specification of 
reward and requital exist and God awards some people in a wonderful 
manner. 

No soul knoweth whar is kept hid tf 
for them for joy, as a reward for what 
they used to do, (Qur’an 32:17) ( 

No one knows the nature of the rewards that He hid for those 
who worshipped in utter secrecy during the dark nights. They wor¬ 
shipped without the slightest of hypocrisy or venality. Only when the 
rewards are seen, the eyes would be comforted. In a hadith it has been 
said God has kept in reserve for his noble servants objects that have 
never been seen by the eye, never been heard, nor thought of. Some 
exegetes have taken this hadith to mean that the rewards in Heaven 
shall not be corporal 1 have written an article Hdyah Surmiyah (Gift 
for Sunniyah) which could be referred to, with advantage for an answer 
to this view. 

That is, from morning till 
evening and from the departing night obtain succour on the discharge 
of your obedience, prayers, and other works. A man firmly following 
these words, can become a favourite of God It has been summarised 
that these three timings are quite sufficient for pravers. and those 
whose zeal for prayers is such that any reduction in their prayers causes 
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them anxiety, are very few. Imam Abu Hanifah who is a Tabel 1 stated 
that for f<’rty years he offered the dawn prayers with the ablution 
performed for the is ha (night) prayers, finished the Qur’an 40.000 times, 
and performed numerous pilgrimages. Such individuals feel distressed 
at the reduction of their prayers. Fadil bin Ayad or Sufyan Thuri 
said if any monarch knows about the pleasure a worshipper derives, he 
would invade them forthwith. 

This, however, is peculiar to a selected few. Here we are concerned 
with the common people who cannot withstand such devotion. Such are 
exceptional people whose excessive prayers do not warrant any reduction 
in prayers. Mawlana Gangoh! used to say that after 30 years’ experience, 
he found that what he thought to be difficult was indeed very easy to 
attain and recited the Hadlth: t j j owd!/ saying that 

any one could experiment it and then see what happens. 

Times of gladness 

Mind is the king which sways over the bodily organs. If it 
remains strong, all the organs funciion properly, and, if it weakens or 
slackens, they also correspondingly become enervated Every organ 
derives its instructions from the brain. Now the mind itself derives 
solace and comfort from prayers. The Holy Prophet (|4-j J-) 

in this Hadlth has alluded to the timings of prayers and has fixed the 
timings ot solace to the mind at different periods: these are the occa¬ 
sions of tranquillity or gladness throughout day and night. The first 
is of morning, the best period of pleasure and the most important as 
well, when a man, by night completes rest, gets himself relaxed of 
whole day’s exhaustion and man is again fresh. The second period is 
afternoon. The Mid-day nap also relieves a man of tiredness. 
The third period is the end of the night having special significance in 
pleasure. Thus the timings have been arranged as follows: First 
period dawn ifajr) prayers; second period, afternoon ( zuhr ) and 
gloaming (a‘sr) prayers, and third period, sunset ( maghrib ) and night 
(Us ha) prayers. The Holy Prophet has enjoined the observance of 
these prayers for success in the objective of the worshippers. He 
himself adopted this mode whenever he was overcome by the burden of 
anxiety. The Hadlth has: 

by anxiet° ffered pr3yerS wheDe,er ' ei2id - 

Periodical aid 

The periods of the morn and the eve and late night art the periods 
of joy, concentration, and. therefore, of beatitude. Prayers offered 
during this period leads to placidity and tranquillity. The Qur’an has 
praised people who remember God at such times; 

Restrain thyself along with those if-C" ''W-’SfZ V£>\"? 

who cry unto their Lord at morn and MO 

evening, seeking His countenance; , ( r x J ii''."AL 

(Qur’an 18:28) 

And the last part of the night is the period of grace—a period in 
which the praise of God, repentance, and supplications gain His 
Acceptance This point has been dealt with, in the Hadlth. Seeking 
of aid by means of acts also stands proven by the Qur’an... 

’In ihe Tabiyad al Sahifah ti Munaqib Abi Hanifah by_ al Suvutl the rahiyyat of 
Imum Ab • Hanifah has been acknowledged Ibn Hajar Makki and Abu Hajar ‘AsqalSni 
also agree ui’ih him. It is claimed ihat he was Hairat Anas and other Companions, but 
no proof exists whether he heard them. Buhiqi has written a treatise proving that the 
Imam was a tabe'i. 
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Seek help in patience and prayer. 

(Qur’in 2:45) 








Pravers offered during these periods would become filled with the 
search for succour both with respect to time and observance with 
blessedness. 

The meaning of isti anat (help) 

The implication of isti Uinot is that, during these periods, God 
especially vouchsafes His Grace. Individuals who find it hard to cope 
with religious obligations have been indicated the periods of Grace. 
In other words, we are told that if we make arrangements regarding 
obedience and prayers during these periods, the other timings of 
prayers and supplications and other religious matters would be facili¬ 
tated correspondingly* 

CHAPTER XXX 
PRAYERS ARE A PART 
OF THE FAITH 

And Allah has said; M But it was 
not Allah’s purpose that your faith should 
be in vain, ‘That is, the faith as ex¬ 
pressed in the prayers offered in the direc¬ 
tion of the Bayt (ahMaqdis)* 

39. It was narrated to us by ‘Amr 
bin KhaliJ who heard it from Zitbayr. 

The laUer had it from Abu Ishaq who 
heard it from: 

^ AI-Bara (bin Azib Abu "Umara): 

When the Holy Prophet ( sajlallako 'a!at hi 
wa salfam) came to Madinah, be first 
so journed with grand fathers or maternal 
uncles from the Ansar* He (while at 
Madinah) offend his prayers in the direc¬ 
tion of the Bayt al-Maqdis, for sixteen 
and seven months, but he rather preferred 
he should offer them facing the Ka*bah 
(at Makkah). The first prayer which he 
offered facing the Ka*hah was that of a' sr t 
together with a few who had joined. 

Later, one of the Companions who had 
prayed with him passed by a mosque 
where the worshippers were in ruku * with 
t^eir faces towards the Bayt aLMaqdis. 

He said to them, M By Allah, 1 assert I have 
prayed wuh the Apostle (sallaltxho ' a lathi 
wa sallam) of God with my face in the 
direction of Ka hah,** When the worship¬ 
pers heard this, they immediately Turned 
their faces (while in prayer) towards the 
Ka'hah. The Jews and the other people 
of the Scriptures (i e.* Christians) who up 
to this time were rather pleased to see the 
Holy Prophet {^aUalidho 1 alaihi wa set Ham) 
offer hjs prayers in the direction of Jeru¬ 
salem, became displeased (with this 
change). 


a65ssi\rje#.ftjS»(2if. 3 . 
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Al-Zuhayr narrated he had it from h t^ ? \ *h\\ ftftX'L 'T 

Abu Ishfrq who had it from al-Barra (who v KyOU*j 

adds); ‘VSome persons (i.e M Mustims) had expired before this change in direciiun, (1 hey 
had off red prayers in the direction of the first tftbldh; some of them had d ed the deaih 
of martyrs. We do not know what to say about them whether they reaped the reward of 
prayers or not),*’ Finally, God made this ayah descend: But it was not Allah’s purpose 
that your faith should be in vain* 
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The connexion 


Imam Bukhari, io the preceding chapter, has described the 
religion of ease. Here he is proving it as an example. The 
prayer, despite being the basis of the progress of faith and Islam, 
is easy and simple. It occupies hardly an hour and a quarter during 
the full day of twenty-four hours. It involves no physical hardship, 
and different alternations on the easier side have been provided for 
those who are sick or on journey. Prayers, therefore, are the examples 
of such important aspect of supplication to God and serve as the 
demarcation between faith and infidelity. The Holy Prophet’s words 
about prayers are: ‘ji-JbL* ijWi' “Prayers are the pillars of faith”. 
Murji’ahs claim that prayers have no connexion with faith. This 
viewpoint has been refuted here. Observances and acts have so deep 
and inextricable connexion with the faith that in the Qur’an prayers 
have been equated with faith. Prayers being the most important mode 
and the strongest pillar of faith, the special relationship between them 
and faith, has been designated as the principal faith. Bukhari regards 
prayers, as the instances of the other obligations, as a part of faith. 
He is arguing from -L' ulf uy “But it was not Allah’s purpose 

that your faith should be in vain.” This argument of Bukhari can only 
be justified if faith can be applied to the word, salat, on the basis of 
the proposition that the whole and the part are absolutely conjointed. 
Bukhari’s argument would lose its force if this is not so. If the prayers 
spread over sixteen or seventeen months are regarded as wasted, the 
faith itself would be a waste. Faith, with the fail of the main pillar, 
cannot remain without being affected, This chapter is by way of expli¬ 
cation; the absolute and universal link of the part and the whole 
requires to be established. 


The meaning of the Qur’anic verse in the Present Chapter 

The Holy Prophet ((J-j ^>1 after his exodus from Makkah 

and arrival in Madinah, offered prayers for some sixteen to seventeen 
months in the direction of Bayt al-Maqdis. Change in direction was 
then ordained. Those well versed in the affairs of the divine mystery 
and secrets and who, by virtue of their perception knew very well the 
distinction between the Ka'bah and the Bayt al-Maqdis, knew 
that the Holy Prophet epitomized all the qualities and 

attributes of the earlier Prophets to a degree of perfection and that his 
message was meant for all mankind. It was therefore essential that 
the Bayt al-Maqdis should also be bid welcome. This is why he had 
the occasion to meet all the earlier Prophets and the Bayt al-Maqdis 
served the purpose of the place of worship. The Ahadith of the Ascen¬ 
sion have stated clearly that all the Prophets offered their prayers after 
the Holy Prophet (^j «ubf J-*). Bui those whose acumen was not so 
deep, ihoughtthat, when the Baytal-Maqdis was not the real qiblah , what 
would happen to those that had died in the meantime or to the prayers 
of those who were alive and who prayed in that direction? It is to¬ 
wards the dubiety of this problem that this ayah is addressed: 


But it was not Allah’s purpose that 
your faith should be in vain, for Allah is 
full of pity. Merciful towards mankind. 

(Qur’an 2:143) 




When you have offered prayers in the direction of Bayt al-Maqdis, 
propelled as you were by the force of faitti and submission to God, 
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nothing will be detracted from your requital. An act performed in the 
path of faith enjoys a very high rank before God who is “full of pity, 
Merciful towards Mankind.” 

The consensus of the scholars is that both the Ka'bah and Jeru¬ 
salem are qiblahs from the olden times, and the division of the two is 
based upon the division into two territories. The Holy Prophet. 

-S' as long as he was in Makkah, offered prayers in the 
direction of Makkah, since the people of that city were descended 
from Prophet Isma‘11 ; they had the Ka'bah as their qiblah . The 
people of Madlnah were the People of the Scriptures with the Bayt 
al-Maqdis as their qiblah. and therefore at Madlnah, the Bayt al-Maqdis 
was fixed as the qiblah. Both these holy places happen to be the 
sacrificial places of two pre-eminent Prophets. Prophet Isma'II was 
offered for sacrifice at Makkah and the people of ‘Arabia who were the 
descendants of that Prophet were given the Ka'bah as their qiblah. 
Prophet Ishaq was offered for sacrifice at Jerusalem 1 and therefore 
the latter was made the qiblah for the fsralites. (If we accept the 
Ka'bah as qiblah on the basis of two great divisions of a religion deriving 
from Prophet Ibrahim), we are neither faced by the problem of 
annulment nor of theological content. The implication of the dyat 
jS'L’ means “But it was not Allah’s purpose that your 
prayers should be in vain”. The prayers offered during the first 16-17 
months at Madlnah in the direction of the Bayt ai-Maqdis should not 
be thought to have heen in vain, and, since before Hijrah the Ka'bah 
was the qiblah , there is, consequently, no question of the prayers 
offered at Makkah having gonevain. The question now remains regarding 
the prayers offered m the direction of the Bayt al-Maqdis at Madinah. 
The ayah was made to descend for resolving the doubt concerning 
prayers offered in the direction of the Bayt al-Maqdis with all sincerity 
anti dedication. Allah shall not allow them to have been in vain. 


The Holy Prophet Ojs'ci % 

(pUj -uU 'arriving at Madlnah, stayed with his relations or 

maternal uncles among the Ansars. Hadrat Al-Barra’ has employed the 
words, akhwa! or ajdad If the word is ajdad (ancestors), the implicat¬ 
ion would be the same, since the sum total of ancestry, paternal or 
maternal, is the same. It should be recalled that the Holy Prophet’s 
mother, Hadrat Aminah, belonged to the tribe of Bani ai-Najar and his 
great-grandfather, Hashim, carried on trading with Syria He used to 
sojourn at Madlnah which was in the way. There happened to be a 
woman by the name of Salma in that city. She was very beautiful, to 
whom Hashim made an offer of marriage. She accepted, subject to her 
right of tatliq (right of separation) remaining with her, Hashim 
accepted and the marriage was solemnised. ‘Abd al-Muttalib, the 
Holy Prophet’s grandfather, was born from that marriage. Bani 
Najar were the ancestors of the Prophet,_and from this point ot view 
they can be called akhwal. Barra’ ibn ‘Azib has used the words, ajdad 
and akhwal in a metaphorical sense. When the Holy Prophet 
-it arrived at Madlnah, the different chiefs of Madlnah called 
upon him, invited him to their respective homes, and offered all support. 
Members of Ban! Najar also called, especially, those related to him 
through Hashim. The Holv Prophet (^j Jv) said his she-camel 


l Tbat is, however, not the Mu»Hm view. 
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has been ordained by God to determine where he would put up. This 
he repeated even after the insistence of his maternal relatives. The 
she-camei was unleased; she roved awhile, returned, and sat at a place, 
walked a little, and then returned to the same place. She reclined her 
neck and rested there as if she had no life left. This house belonged 
to Hadrat Abu Ayyub Ansari who was related to the Holy Prophet 
j)i j*,) from his grandfather’s paternal side. This is how the 
words, ‘ ala ajdddiht or akhwalihi have been used. 

“And for 16-17 months 
he prayed in the direction of the Bayt al-Maqdis.” 

There are different statements regarding the duration for 
which the Bayt al-Maqdis served as the qihlah. Imam TirmidhI has 
given the period as 16 months. Imam Nawawl has accorded credence 
to this period in his exegesis of the Muslim. In the Shark Bukhari it 
has been stated that, although there is room for doubt, Imam Muslim 
and others have reproduced the period of 16 months from the authority 
of Hadrat Barra’ ibn ‘Azib and this should be relied upon. Imam 
Bazar and TabranI have fixed the duration as !7 months. The 
muhaddhh. Ibn Habban, has given the period as seventeen months and 
three days, and from Hadrat Ibn ‘Abbas’s narrative, the date of the 
entry of’ the Holy Prophet (^j J->) within the precincts of 

Madlnah is 12 RabT* al-Awwal. It is also agreed that the recession of 
the earlier qihlah and the substitution of the new one in its place was 
ordained the next year in the month of Rajah (15th) and the command 
descended: “So turn thy face toward the Inviolable Place of Worship". 
(Qur’an, 2:144) 

From the 12th RabV al-Awwal to the 15th Rajab it comes to sixteen 
months and three days and if the month of Hijrah and the recession of 
the earlier qihlah are enumerated separately, the period comes to 17 
months. Counted together, they both add up to 16 months. This is 
how the different statements are reconciled. 






The natural predilection of the Holy Prophet towards the Ka'bah 

The natural inclination of the Holy Prophet (,fi-j J-=) 

towards the real qihlah, that is, facing the Masjid al-Haram, is desired 
for several reasons. The House of God is pre-eminent as a centre. 
Some Traditions have that the Baytullah is situated on the navel of the 
earth, that is, the point where earth was strewn on water and it ulti¬ 
mately protruded from this point. The Baytullah is situated at a 
central point of the earth. Each thing gravitates towards its centre 
as a matter of principle, and therefore the predilection of the Holy 
Prophet towards the Bavtullah was natural The first sacred place 
dedicated to the worship of God and made into a place of worship and 
as symbol of Guidance is the self-same Ka i butuJlah. All the sacred 
shrines postdated it. The Qur'an therefore says: 


Lo! the first Sanctuary appointed for 
mankind was ihat at Makkah, a blessed 
place, a guidance to the peoples 

(Qur’&n, 3:96) 




God has blessed this Sanctuary, this Inviolable Shrine, with Grace 
apparent and inner, pulpable and symbolic and appointed it as the 
mainspring of guidance for the whole world, Every place of worship 
in the world is a reflection of this House. Mankind was invited to 
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circumambulate round this House and those who do so are blessed with 
all sorts of illumination and blessings. The earlier Prophets also 
gathered like moths (lovers) round this candle, calling talbiyah (“what 
is your command? Here I am”), People of all ages held it in deep 
reverence; and privileged were those that entered into precincts. The 
steps of Prophet Ibrahim attest to the Tact of that Prophet having 
come here. The history of the House which has passed to us with a 
remarkable degree of unanimity shows that this is the stone on which 
the Prophet stood to supervise the construction of the Ka'bah , and it 
was by the Grace of God that the stone had the imprint of the Pro¬ 
phet’s step, which is preserved to this day. Thus, besides the historical 
narratives, the presence of this sacred stone is an irrefutable proof of 
the fact that, after the devastation of Floods during the time of Noah, 
Prophet Abraham had this Inviolable Shrine built with his pure hands. 
His grandeur demands that a qiblah should be one that embodies such 
attributes. 

Coming now to the central import of the House of God, it is but 
natural that the Holy Prophet (,JUj ^ jji j*) and this Inviolable Shrine 
should have had rapport with each other. If the House of God has 
precedence over all other shrines, the Holy Prophet ([A-j *4* -SI has 
a centra] place among the Prophets. The Baytullah is the raison d’etre 
for the stability of the world; the existence of the Holy Prophet 
(f*i—j *4* "it uM promises permanence to the world, indeed, the cosmos. 
The Qur'an emphasises the stability and the firmness of the world 
thus; 

Allah hath appointed the Ka'bah, the 
Sacred House, a standard for mankind... 

(Qur’an, 5:97) (Sgftiul) uC\£)$, 

The relationship of the Baytullah with the national and political life 
of Muslims is like that of an active soul in a body. Detach it from that cen¬ 
tripetal force and it would bet orn apart. The centrifugal forces so released 
would lead them to disgrace from grace and to destruction in place of 
consolidation. On this analogy for the materia! world at large, al~ 
Ka'bah al-Bavt al-Haram constitutes grace and firmness. The teeming 
millions of the world will be there in the world as long as there are 
some that would revere this House of God. When God, the Almighty 
finally decides to do away with this world of ours, He shall lift this 
Inviolable Shrine that we designate as the Ka i bah. This would be so, 
because this was the first place of worship. 

There is a Hadith in Sahih Bukhari , according to which, a black 
negro (who has been designated as dhu al-Sawiqatayn) shall dig out each 
and every stone of the Ka'bah . As long as God wishes to keep organisa¬ 
tion of the world intact, no power on earth, whosoever puissant, shall 
succeed in its wicked design. 

Owners of the Elephants 

The story of the owners of the Elephants is well-known. Several 
communities of early times tried their utmost to destroy the Ka'bah 
and others are even now trying to do so. But it is due to special favours 
of Allah and truthfulness of the religion of Islam that the enemies of 
Islam miserably failed in their satanic attempts. If the Divine Being 
does not desire^to protect the Ka‘bah against the evil designs of the 
opponents of Islam, it will mean the destruction of the entire universe. 
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It is our experience that a large number of people are killed for the 
purpose of saving royal palaces and capitals of states, but if any change 
is to be made in government buildings for improvement or some expe¬ 
diency, it can be done easily without bloodshed. Perhaps Imam Bukhari 
has inserted the Hadlth of (a title of a black negro) in the 

chapter of “u-WU LL* v^ 1 -* 1 J**” ,f i.e. Allah hath appointed 

the Ka'bah, the Sacred House, a standard for mankind.” (Qur'an, 5:97) 
with this purpose in view. 

The Holy Qur’an bears witness that the community of Hadrat 
Muhammad is basically the community of Prophet Abraham (Ibrahim) 
(joOi 4.U). as under : 

Say: Lo! As for me, my Lord hath 
guided me un*o a straight path, a right 
religion, the community of Abraham, the 
upright. (Qur’an, 6:162) 

In this verse Allah stresses the point that Islam is a religion of 
pure monotheism and unconditional surrender to Allah and the Islam 
is basically the religion of Prophet Abraham (Ibrahim |OA»Jl *-U). 

1“straight path”, ji-i” “right religion” and It-” 

“community of Abraham” express the same idea. As the Ka'bah was 
the Qiblah of Hadrat Ibrahim Q'A-Ji *-U), naturally it was also the 
Qiblah of Hadrat Muhammad *ui J^). 

Why was Jerusalem the first Qiblah of Islam? 

Turning face to Qiblah in prayer resembles the event of Mi‘raj 
(the Prophet's Ascension to Heaven). As the Messenger of Allah was 
first taken to Jerusalem (Bayt al-Maqdis) in course of his ascension to 
Heaven, so also he was first ordered by Allah to turn his face to 
Jerusalem in prayer and afterwards to the Ka'bah, which is the ultimate 
destination of our spiritual struggles. Allah made the Holy Prophet 
(pi-j 4~U -uii a combination of all merits from eternity, but those 
merits had to pass through various stages of development in the world 
until he became a personification of perfection in all respects. Prophet- 
hood is not an acquired matter as it is a Divine Gift. But it was 
conferred on Hadrat Muhammad (fA-j -A* -i' J->) after a series of 
meditation and devotion. During Mi'raj (Ascension), the Prophet 
(r*L*_j -cU ^ji J^,) was not carried to Heavens direct. He had to go first 
to Jerusalem which was a centre of Divine manifestations and a Qiblah 
of a]J Apostles of the Israelites. In this sacred place, all Prophets 
assembled and offered prayers under the Imamat (guidance) of the Holy 
Apostle of Islam (fA-j ■‘A* ^ J*>). He was then raised to the position of 
Head of Prophets. 

Hadrat Ibrahim (Abraham) had two sons, viz, Hadrat IsmaTl 
(Ishmaelj and Hadrat Ishaq (Isaac) (may peace be on all of them). The 
descendants ofHadrat Isma'il were custodian of the Ka'bah and those 
of Hadrat Ishaq were of Jerusalem. Before the advent of Islam, the 
Prophets of Syria or ‘Arabia were custodian of either of the two. As 
Allah endowed the Final Prophet (,*—s -lit with all those qualities 
which He had given to various Prophets separately, He made him cus¬ 
todian of both the Qiblahs (i.e., Ka'bah and Jerusalem). Thus he 
became Prophet of two Qiblahs. When all Apostles accepted the 
leadership of Hadrat Muhammad -it J^), their followers have no 

rhyme and reason to object. When the Prophet *-U J-) 

returned from Mi'raj, he came back direct to the Ka'bah (and not via 
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Jerusalem). This points to the fact that Jerusalem is an intermediate 
station while the Ka‘bah is the ultimate destination and this was the 
Qiblah of Prophet Abraham also. During the period when the Holy 
Prophet (;J~j turned his face to Jerusalem, he was anxious to 

get his Qiblah changed to the Ka‘bah, as the Qur’an says: 


We have seen the turning of the face 
to heaven (for guidance, O Muhammad). 
And now verily We shall make thee turn (in 
prayer) toward a Qiblah which is dear to 
thee. So turn thy face toward the Inviolable 
Place of Worship. (Qur'an, 2:144) 





Commandment or personal judgment 

The question is whether the Prophet's choice of Jerusalem as 
Qiblah was his personal judgment or commandment of Allah. A few 
scholars say that it was his personal opinion but an overwhelming 
majority of them hold that the Prophet (*l.j Jj' only imple¬ 
mented the instruction of Allah, Had the Prophet (^j *4-* -i 1 J*) 
chosen Jerusalem as Qiblah without the Divine Inspiration, he could 
have easily changed it to the Ka‘bah because he was exceedingly 
anxious to do so (as the above-quoted verses of the Qur’an clearly 
indicate), As the first Qiblah (Jerusalem) was chosen according to the 
Divine I aspiration, another Inspiration was needed to change it to 
Ka’bah. The Qur'an says: 


And We appointed the Qiblah which Skrf'ZK? 

Ye formerly observed only that We might 

know him who followeth the Messenger. •> - sXiskws '?"■ 

(Qur’an, 2:143) 

In this verse, the nominative of the verb is Allah Himself* 

Further, I bn 'Abbas narrates a Hadifh which says; 

Allah commanded him (Holy Prophet ( y* ■* +*+ 

§ all alia ho 'afaihi wasatlam) to turn towards O > ■'** tcJ 

Jerusalem in prayer (vide Fath al-Midhim) u q ii>; 

Vol. II. page 119). 


The first prayer which the Prophet a = u offered turning 

towards the Ka‘bah was that of 'Asr (afternoon prayer). There is 
difference of opinion regarding the mosques where and the time when 
Qiblah was changed. Some scholars say that it was the time of 'Asr 
and other say that it was the time of Zuhr The Tabaqat of Ibn Sa’d 
prefers the ’latter’s view. This Hddith shows tha't it was the Prophet's 
mosque where, and it was the time of Msr, when the Qiblah was 
changed. Hafiz Ibn Hajar savs that the change of Qiblah took place 
at Zuhr prayer. 


The Messenger of Allah went to the house 1 of Bishr bin al-Bara’ 
bin Ma'rOr (this place was three miles olT from the Prophet’s mosque) 
and offered Zuhr prayer there. When lie completed the first two 
Rak'ai and knelt for the third Rak‘at, Revelations came to him chang¬ 
ing the Qiblah from Jerusalem to the Ka‘bah and he completed the 
remaining parts of the Zuhr prayer, turning his face towards the 
Ka‘bah. This mosque which was ever called Masjidi Bant Salmah is 
now known as Masjid-i-Qiblatayn (mosque of two Qiblas). 


‘Al-Bara’ bin Ma’rur wlio had special interest on the Ka'bah Revelation regard ng 
change of Qibl j h came when the Hoiy Prophet (saHalf&ho ‘aiaihi wa taUam) offered his 
prayers in the mosque of h's locality. Hafiz Ibn H.ijar has discussed this subject 
minutely. The reader may rtfer to Fall al-Bdri pages 473-475 for details. Ed. 
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All ol' them turned towards the K.a‘bah in the cuJi JJ -»* U'ljjijj 
same condition. Now there issonieobjection, viz. turning from onedirec- 
tion to another involves some work or movement which spoils prayers. 
This objection is met in several ways viz. (i) Change of Qiblah was ordered 
before such movement or acts were banned by Islam (as talking during 
prayers was not disallowed in the beginning; (ii) This extra work was 
excused at that time for the sake of expediency; (iii) and the movement 
or work on the occasion was not a continuous affair. (For details see 
Fath a! Mulhim , Sharhi Sahlh Muslim VoJ. II, page 120), 

Though this Hadith is Khabari Wahid (i.e. "this Hadith had come 
down to us through one transmitter)! there are strong evidences In 
support of it. Therefore, it has abrogated the previous orders. If any 
order is cancelled by another order, the previous order will remain in 
force until the superseding order is known to the people concerned. 
Hence, the people of the mosques of Bam Harilhab and Quba did not 
offer (i.e. repeat) their prayer after change of Qiblah. 

When the 

Prophet (f*i~j -uU *LI j*>) prayed, turning towards Jerusalem, the Jews and 
other people of the Book were very much pleased and approved his 
action. The phrase (peoples of the Book) is connected 

with the “ al-Yahud ” (the Jews), Now the question is “Who were in¬ 
tended by the people of the Book here? If they were the Jews, it is 
mere repetition without justification, and if they were the Christians, 
they had no cause of pleasure as their Qiblah was Baytul Lahin" which 
was the birth place of Jesus Christ (may peace be on him) and which 
was situated on the East of Jerusalem, as the following verse of the 
Qur’an indicates. 

When she (Mary) had withdrawn n.- 

from her people to a chamber looking (zi-in 
East. (Qur’&n, 19:16) 

It is said that the people of the book here mean Christians who 
liked the first Qiblah of the Muslims on two grounds viz. (i) Baytul 
Lahm and Jerusalem were on the same direction from Madlnah and (ii) 
ihe Christians were bound to follow the commandments and prohi¬ 
bitions of the Old Testament in the same way as the Jesus. The 
Testament is a book of stories and admonitions and does not deal with 
legislative and other necessary matters, 

Muslim scholars differ as to Jerusalem was the Qiblah of Hadrai 
Musa (Prophet Moses, may peace be on him) or not. Some of them say 
that the Qiblah of all Apostles wasKa-bah, and others say that Jeiusalem 
was the Qiblah of Prophet Moses. Shah Wall ullah and Ibnul Qayyim 
are of the opinion that the Israelites’ Qiblah was Jerusalem and the 
Ismailites’ Ka‘bah. Some people say that the Israelites had no fixed 
Qiblah. They turned towards Tabut (Arks) in prayer. Afterwards this 
Ark was placed in Jerusalem and then it (Jerusalem) became their 
Qiblah though, in fact, it was Tabut towards which the Jesus turned 
while offering prayers. 

There is a question here. Change of Qiblah took place before the 
first Islamic battle of Badr, and before that there was no fighting between 
Muslims and infidels. How then can the word “LjLS” “they were killed" 
be applicable here. The answer is that before the well-known battle 
of Badr , there might have been some clash between Muslims and non- 
Muslims resulting in the death of some Muslims. Further, it is not 
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necessary to wage war for killing persons. At Makkah before Hijrat 
(migration), several Muslims were tortured to death, including Sumayyah, 
mother of ‘Ammar bin Yasir, who had been killed by Abulahl. 


We do not know what we can say about them. 

If we study Ahadtth and historical facts we come to the conclusion that 
there were two occasions when the companions were concerned about 
those Muslims who had died while acting on those orders which had 
already been abrogated. They referred the matter to the Messenger of 
Allah -iii and the verses of the Qur’an were revealed to 

satisfy them. The first of these occasions was in connection with 
change of Qiblah when Allah revealed the following verse ; -LI 
“(♦kJLji "But it was not Allah’s purpose that your faith should be 

in vain”. (Qur'an, 2:143) The second occasion was in connection with 
the unlawfulness of wine. Before the revelation of the Qur’anic verse, 
banning wine, several Muslims continued drinking wine and died in 
that state and some companions after drinking wine joined the Battle 
of Uhud and were killed (martyred) there. Naturally, the Muslims were 
concerned about the fate of those companions and said to the Holy 
Prophet *-U -ii> J*>), “What will be the fate of our fellow workers 
who died but they had not stopped drinking”. In reply, the following 
verse was revealed. 


There shall be no sin (imputed) unto 
those who believe and do good works for 
what they may have eaten (in the past), 

(Qur’an, 5:93) 


i Hi S' 


Now the question to be considered is: on several occasions some 
Islamic orders were abrogated or amended and many Muslims died 
while continuing to act on the abrogated or amended orders (for some 
reason or the other); but the companions did not express their concern 
about them. Why were they concerned about these two matters only 
i.e. change of Qiblah and unlawfulness of wine? A Hadith of Musnadi 
Ahmad mentions these two things together. This shows that there is 
some peculiarity about these two. The fact is that before the actual 
revelation of the Qur’anic verses about the change of Qiblah and un¬ 
lawfulness of wine, there were strong evidences that sooner or later they 
would lake place positively. For example : Before the advent of Islam 
the people were accustomed to drink wine freely and frequently, and it 
would have been very hard for them to give up drinking all of a sudden. 
Steps were, therefore, taken gradually to persuade them to abandon this 
habit. First of all this verse of the Qur’an was revealed: 


They question thee about strong 
drink and games of chance. Say: In both 
is great sin, and (some) utility for men ; 
but the sin of them is greater than their 
usefulness, (Qur’an, 2:219) 




As a result of this verse, the people understood that wine would 
be banned sooner or later. Hadrat ‘Umar prayed to Allah and reques¬ 
ted Him to issue clear orders regarding wine. Then the following verse 
of the Qur’an was revealed:- 


Draw not near unto prayer when ye 
are drunken. (Qur’an, 4:43) 
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At last the final order was 

*3&£OKMK3 BCwft&T 

Wj..aui oZ&L&LVtf 

“We have stopped it. We have 


Hadrat ‘Umar prayed to Allah again 
issued* as the Qur’an says: 

O ye who believe ! Strong drink and 
games of chance and 1 idols and divining 
arrows are only an infamy of Satan’s 
handiwork. Leave it aside in order that 
ye may succeed. Satan seeketh only to 
cast among you enmity and hatred by 
means of strong drink and games of chance, 
and to turn you from remembrance of 
Allah and from (His) worship. Will ye 
then have done? (Qur’an. 5:90:91) 

Now Hadrat ‘Umar said: O Lord 
stopped it. "* 

Similarly, the Muslims knew beforehand that Qiblah would be 
changed from Jerusalem to the Ka‘bah because the Holy Prophet 
(id-j J»' J->) repeatedly prayed to Allah for it, Allah’s bounty for 
the Holy Prophet ((4-j J*>) was very great. So He accepted his 

prayer in these words. * 

“Now We shall make thee turn (in prayer) uk-tf'd&'ov tL&Ql 
toward a Qiblah which is dear to thee” (Qur'an 2:144) 

In short, some Muslims continued to act on abrogated oramended 
order and died in that condition. The Prophet’s Companions sympathi¬ 
sed with them and referred their case to him for favourable consideration. 

“And it was not Allah’s purpose that your - >2.\ jAa 
I man (Faith) should be in vain” (Qur'an, 2:143) 

By Iman prayers are meant here, ft was the natural demand of 
Iman that Muslims offered prayers turning their faces towards Jerusalem 
and some of them died in that condition. Had they lived after the 
change of Qiblah, they would have certainly followed the new orders 
and turned towards Ka‘bah. If prayers of such Muslims were declared 
null and void it would amount to nullifying Iman altogether. 

Hence Imam Bukhari’s claim that prayers are parts of Iman, on 
the ground that in the Qur’anic verse Iman means prayers is not ten¬ 
able. In the verse, Iman stands for prayers, not because they are parts 
of Iman but because they are one of the essentials thereof. 

When some Companions questioned the Holy Prophet ((4-r a-U ^ 
about the fates of those Muslims who drank wine before its unlawful¬ 
ness and died in that condition, the following verses of the Qur’an 
were revealed. 

There shall be no sin (imputed) unto 
those who believe and do good works for 
what they may have eaten (in the past). 

So be mindful of your duty (to Allah), and 
do good works; and again: be mindful 
of your duty, and believe; and once again: 
be mindful of your duty, and do right. Allah 
loveth the good, (Qur'an, 5:93) 

From this Qur’anic verse, it may be inferred that there is no harm 
if one eats things during the time when they were permissible, parti¬ 
cularly, when one is vutuous, pious and God-fearing. Those Muslims 
who sacrificed their lives in the cause of Allah could not be blamed 
for the use of these things which had been once permissible. In the 
Hadlth of JibraTl (Gabriel) JhsSn is explained as “You worship Allah 


wj£3g5\'&i$\afoa 
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(offer prayers) as if you see Him." The Companions who were martyred 
in the way of Allah, attained the position of Ihsan and hence "they 
were above all sorts of blame. 

Learned scholars say that Taqwa (to fear Allah) has various degrees, 
and Itnan also has various degrees as based on remembrance of Allah, 
good work and Jihad in the cause of Allah. The more one will be 
devoted to the Creator, the more one’s heart will be fixed with spiritual 
height and will attain to the zenith of perfection (i.e. Ifysan.) 

The above-mentioned questions were put regarding certain Com¬ 
panions and their answers were given in a comprehensive manner so as 
to include all similar cases, Imam Bukhari has narrated the aforesaid 
Hadith through ‘Amr bin K ha lid and Bara’ refers to Bara’ bin ‘Azib 
An sari who was a Companion, son of a Companion of the Holy Pro¬ 
phet It is mentioned in the Hadith that some Companions 

died and others were killed in Jerusalem. The Muslims who died after 
prayers had been made obligatory but before the change of Qiblah are 
named below: 

(i) Three died at Makkah: ‘Abdullah bin Shih&b, Muttalib bin 
Azhar and Sakran bin ‘Amr ‘Amiri. 


(ii) Five died in Habash : Hatab bin Harith Aljamht, ’Amr bin 
Umayyah al-Asadt, ‘Abdullah bin Harith al-Sahml, ‘Urwah 
bin ‘Abdul ‘Azmi and ‘Adi bin Nadlah al-‘Adviyan. 

(iii) Two Ansars died at Madinah: - Al-Bara’ bin Ma‘rur and 
As‘ad hin Zararah. During this period lyas bin Ma‘adh al- 
Ashhali died, but it is doutfu! whether he was Muslim. 

In connection with the word (They were killed), there is one 

objection viz; there was no battle between Muslims and infidels before 
the change of Qiblah, hence no person killed during the period was 
named. The answer is that absence of description does not necessarily 
mean negation of the event. 0 31 , 

CHAPTER XXXI Uu 


Excellence of a person who accepts 
Islam. 

Imam Malik said that he was infor¬ 
med by Zayd bin Ashm that ‘Ata* bin 
Yasar had told him that: 

^ Abu Said al-Khudri heard the 
Holy Prophet (sallalldho 'ataihi wa sallam) 
say: 

“When any person who embrace* 
Islam, and is sincere in accepting Islam, 
Allah will forgive all the sins he committed 
before Islam, and afterwards new accounts 
will begin. For each good deed of his, 10* 
to 700 good deeds will be recorded (i, e he 
will be rewarded accordingly), and each 
bad deed will be recorded as it is* save 
that A Hah forgives it,** 

40, We have been told by Ishaq bin 
Mansur who said that he wa* informed by 
* Abdur FUzzaq who said : Ma‘mar narrated 
via Ham mam via Ab \ Hurayrab : 

^ He (last narrator) heard : 

The Holy Prophet (sallalldho 'afaihi 
wa sallam) say: "When any one of you 
makes Islam excellent then for each good 
deed of his, 10 to 700 good deeds wdl be 
recorded and his each bad deed will be 
recorded as it is”. 


-40 

yfcl 
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Imam Bukhari pointed out earlier in the chapter on 
(Religion is something easy) that Iman has comparative ranks and 
degrees as there are different ranks and degrees in religion. Now he 
desires to say that, as beauty or excellence has comparative degrees, so 
also Iman has. Hafiz I bn Hajar says that this Hadith of the chapter has 
two parts. The first part refutes the theory of those people who deny 
increase and decrease in Iman, Beauty is a quality of Islam, and, as 
beauty has various degrees, so also Islam has. When it is beneficial to 
accept Islam, it is harmful to reject it. The second part of the Hadith 
repudiates the views of the Khawrijiles and Mu'tazilites. ‘Aliarnah 
Badruddin ‘Ayni says that, in the last chapter, it was stated that Namaz 
(prayers) is a part of Faith, and now it is said that the beauty of Islam 
consists in Namaz (i.e., Islam cannot be an excellent or beautiful religion 
without prayers). ‘Allamah ‘Ayni says that beauty is a quality of a thing 
and that increase and decrease in' the quality of a thing do not 
necessarily prove that the thing itself will have increase and decrease. 
Beauty occupies the same position in Iman as beauty has in one’s face. 
This Hadith rejects the Murji'ah sect who deny that work affects Iman 
and also the Khawrijites and Mu'tazilites who hold that a Muslim alter 
committing major sins, ceases to be Muslim. -—-— ^ 

Abu Sarid al-Khudri heard the Holy Prophet V-A 

((A-j V* J-) say: If a person embraces Islam and makes it as sincere 
and serious as possible (i.e., he follows the religion of Islam in letter as 
well as in spirit and abstains from infidelity „ ■ ; < ^ 

and other kinds of evil), then Allah forgives 

all his sins which he committed before accepting Islam, (in respect of 
dues to 1 Allah only and the dues to fellow beings will remain until they 

are cleared). . _ 

A new account will be opened. As Allah’s 
mercy gets upperhand of His anger, He will be graciously pleased to 
reward each good deed, 10 to 700 times more. The Holy Qur’an says: 

(The likeness of those who spend their “ v ***** *£* r ^*» £ " Ylf? 

wealth in Allah's way) is as the likeness of \ 

a grain which growth seven ears, in every ^ „ 

ear a hundred grains, (Qur’an, 2:261) 

Allah has again said: 

And All&h giveth increase manifold 
to whom He will. (Qur'an, 2:26i) 


( * 


* * i + i ^ „<r* > 


J * a 
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There is a Hadith to the effect that if a person spends one date in 
the cause of Allah, He goes on increasing it until it becomes a huge 
thing like the mount of Uhud. This is really the unlimited grace of 
the Almighty Who appreciates the sincerity and good motive of His 
slaves. As regards misdeeds, the general rule is that a man will be 
punished to the extent of his sin, but Allah may forgive it by His 
grace if He so wills. 


What is the meaning of beauty of Islam: 

In order to understand the excellence and beauty of Islam, it is 
necessary to explain whether acceptance of Islam with cordiality and 
sincerity mitigates all kinds of sins committed before Islam, or there 
are some conditions attached to it. Khatabi and Ibn Bata! claim that 
all leading Imams are unanimous that Islam eliminates all sms that 
were committed during the period of infidelity. But this claim has not 
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been proved. Doubtless, Imam Abu Haiufah, Imam Malik, Imam 
Shafi'I and majority of early and subsequent scholars maintain that 
Islam mitigates ail kinds of sins committed during the pre-lslamic 
period, but Imam Ahmad and a ShafW scholar, Hallmi by name, have 
differed with the above view, and said that Islam eliminates those sins 
only for which one begs Allah’s pardons at the lime of embracing 
religion (provided that one does not indulge in these sins after becoming 
Muslim). Islam does not mitigate those sins which a man continues 
even after accepting Islam. For example, a man indulges in adultery, 
theft, drinking wine, etc., after Islam, as he used to do before, his sins 
will not be forgiven, Imam Ahmad says that he was surprised to know 
that Imam Abu Hanifah held that if a person accepted Islam he would 
not be punished for the misdeeds committed by him in pre-lslamic 
period. In refutation of Abu Hanlfah’s view, Imam Ahmad says: 


[f an infiJel, after Islam, continues to 
indulge in those sins which he committed 
during the pre-Tslamic period, he will be 
answerable for such sins. It will indicate 
that he begged Allah’s pardon for his dis¬ 
belief only and not for his sins and misdeeds. 
Hence these sins will not be alleviated. 

(Fatfiul Mill him, Vol. I, page 271) 





y^z * p 


The substance of this difference of opinions is that Imam Ahmad 
maintains that Islam is a means which will be accepted as far as it goes. 
Before accepting Islam, repentance for disbelief is indispensable be¬ 
cause, without it, a man’s Islam will not be recognised. Now if a 
disbeliever seeks pardon of Allah for his sins also, at the time of 
accepting Islam, his sins will be pardoned, otherwise not. On the 
contrary, majority of scholars hold that Islam is a source of all-pervad¬ 
ing repentance which includes all sins and misdeeds along with disbelief 
and infidelity. So Islam will alleviate all misdeeds committed during 
the pre-lslamic period. After accepting Islam, a fresh account will be 
opened for every person. If lie does wrong after Islam, he will be 
answerable, but he will not bepunished for his past sins. Imam Ahmad’s 
argument is based on the following Hadlth of Sahlh Muslim , narrated 
by ‘Abdullah bin Mas’lid : 


The people said to the Holy Prophet* 
{sallaildho ‘alaihi wa sail am) O Prophet of 
Adah! “Shall we be punched for the sms 
we committed before accepting Islam?** 
The Apostle of Allah said: “Whosoever 
embraces Islam sincerely will not be 
punished for his past sins/ and whosoever 
commits sins after accepiing Islam will be 
punished for all his sms committed before 
accepting Islam and thereafter,” 




This Hadith apparently endorses Imam Ahmad’s view as the words 
“o—1” “he did well” and “*u” “he did ill’’ are opposite terms. But 
the following Qur’anic verse is against it: 


Tell those who d^beheve that if they 
cease (from disbe'ief and polytheism) that 
which is past will be forgiven them, 

(Qur’an, S:38) 
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The verse indicates that the disbelievers were (old that, if they 
discontinued their disbelief and polytheism, all their sins (without any 
qualification) would be forgiven. The word "L" in **-iU j*** is a wide 
term which includes all sins that were committed in the past Moreover, 
this verse was revealed in order to persuade pagan Arabs to cease from 
all kinds of sins and crimes, and it is not proper to assume that those 
sins only will be pardoned in which the disbelievers would not indulge 
after accepting Islam. The view is supported by a Htuftrh of Sahih 
Muslim in which ‘Amr bin al-‘As is reported to have said : 

I came to the Holy Prophet (pA-j aA* Jii J^) and said to him: 
"Please stretch your right hand so that I may make Bay‘at (allegiance) 
to you”. When he stretched his hand 1 withheld mine. He said: 
"What is the matter with you?” f said : "I have one condition (before 
1 make allegiance”). He said. What is that” I replied: "If you are 
pleased to give me a guarantee that Allah would pardon all my sins 
after accepting Islam then I shall make Bay‘at,” He said, "Do you not 
know shat Islam eliminates all past sins?” 

(vide. Fath al-Mulhim Vol. 1 page 272) 

This Hadith does not differentiate between the sins which were 
repeated after accepting Islam and which were not. if forgiveness had 
been confined to those sins only which had not been repeated after 
embracing Islam, the Holy Prophet (,*)-*) «a' would have men¬ 

tioned this point. Some - other Ahacftth strengthen this point, e.g., "A 
man after accepting Islam becomes pure as if his mother gave birth to 
him today.” 

Ibn Shamamah Mahrl says: "1 was near *Amr bin al-‘A> at the 
time of his death.” With his face towards the wall, he was weeping. 
His son said, "Do you not recollect the good tidings the Holy Prophet 

*4* -si gave you?” Turning his face to his son, he said; "My 
son! My confession and belief in oneness of Allah and Prophethood 
of Hadrat Muhammad «ii are the highest gift (or blessing) 

for me. My life has three periods. In the first period I was deadly 
opposed to the Holy Prophet (^3 J*-) and wished to kill him. 

Had I died in this period 1 would have been certainly cast into Hell. 
In the second period I embraced Islam and heard from the Holy' 
Prophet (fJL-j *-U -si that my sins would be pardoned. During this 
period I was so much enamoured of the Holy Prophet’s personal 
charms and incomparable merits that i could not dare to cast a glance 
at him. Had 1 died in this period of my life, J hope I would have 
been in Paradise. The present is the third period of my life. When I 
assumed the reign of administration, I cannot, say what is in store for 
me? It is possible that I may be liable to chastisement on some 
account, and my good work of the second period may go in vain.” 

‘Amr bin a!-‘As was appointed Governor of ‘Amman by the Holy 
Prophet. ( 1 * 1-3 -ai J*») He was commander of the army that con¬ 
quered Egypt during the Caliphate of Hadrat 'Umar. He was Gover¬ 
nor of Egypt for four years during the Caliphate of Hadrat ‘Umar and 
for the same period during the Caliphate of Hadrat ‘Uttiman, and for 
two years during the reign for Hadrat Mu‘awiyah. At the time of his 
death ‘Amr bin al-‘As asked his son to bind his hands and his neck with 
rope, and then raising his head towards the heaven, he (‘Amr bin al-‘As) 
exclaimed, "O my Lord! 1 could not carry out thy commandments 
and prohibitions. J am before Thee just like a criminal, but I believe 
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that there is no god save Thee and Hadrat Muhammad ^ *ai is 
vour slave and Apostle,” saying this he breathed his last. 

Similarly, when Hadrat ’Usamah bin Zayd killed a person after 
the latter had recited Kalima-i-Shahadat (There is no god but Allah), 
the Holy Prophet ([J-j -u* J-) chided him seriously. Then Hadrat 

'Usamah said: ‘-How 1 wish I had embraced Islam today only.”* From 
this statement, it is clear that Islam eliminates all past sins in general, 
without any discrimination. Apart from the above, it seems below the 
dignity and incomparable grace of Allah that He once pardons a man's 
sins on account of his acceptance of Islam and afterwards punishes him 
for those very sins which he pardoned before. This is the view of 
majority of leading Imams. There are several answers to Imam 
Ahmad’s theory, for which Ibn Mas'Iid’s Hadith (narrated in Sahih 
Muslim l was quoted above. Firstly. Khatabf says that by “Mu'akhadhah” 
in the Hadith is meant rebuking, chiding, etc. (and not actual punish¬ 
ment). Then the substance of 'he Hadith will be that, if a person 
accepted Islam, he would not be answerable for his past sins, but if 
after Islam he repeated the old habits of committing major sins and 
crimes, he would be punished for the same (the sins he committed alter 
being Muslim) but he would be scolded and rebuked for those sins 
which he had committed during the time of his disbelief. Secondly, 
some scholars say that by the word “Asa'a” in the above Hadith , dis¬ 
belief and apostasy is meant. Now the meaning of the Hadith will be 
that, whosoever relapsed into disbelief and apostasy after having 
accepted [slam, will be like one who has not accepted Islam sincerely. 
Hence he will be punished for all his sins like other unbelievers. Imam 
Bukhari has pointed to this view by narrating the above Hadith of 
‘Abdullah bin MasTid after the Hadith ylXll jS\” (The greatest 

major sin is polytheism) towards the end of the chapter on 
(apostates). Thirdly, Qurtabi ard ‘Abdul Malik Biini mean ’'Nifaq" 
(hypocrisy) by the word “Asa’a" in the above Hadith. Then the 
Hadith will mean that Islam with hypocrisy will not mitigate the sins 
committed during the pre-Islamic period. Fourthly, the best answer 
is that the above Hadith does not mean that a Muslim will be punished 
for the sins he committed before Islam (as they were already forgiven 
on account of his acceptance of Islam), This may be explained by an 
example. A magistrate may pardon a man for theft in the first ins¬ 
tance or in two or three instances but when he realises that the culprit 
is persisting in theft, he inflicts severe punishment on him This severe 
punishment does not mean that he is punished for the thefts previously 
committed because the magistrate had already released him before. The 
enhanced punishment is given for the culprit’s past theft (and his 
persistence in guilt) in order to stop its recurrence in future. This is 
exactly what is understood by the sentenee. 

“He would be liable for chastisement for his sins committed 
during the pre-Islamic and post-1 slamic periods”. Now the expression 
j-jJ” “(He accepted Islam sincerely),” according to majority of 
learned divines, will apply to such persons as are sincere (devoid of 
hypocrisy) in embracing Islam and continuance in that condition till 
the end of their lives; and according to Imam Ahmad it will applv to 
those persons also who abstain from all sins and do not indulge fre¬ 
quently in any sin after accepting Islam (as he understood it by the 
above Hadith of‘Abdullah bin MasTid). 
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Why did Bukhari omit the second part of the Hadith 

Abu Sa‘!dal-Khudri’sHftt/f//). lir 

"When a man embraces Islam and does it well, Allah forgives ail 
the sins he committed before, i.e., before Islam,” includes the following 
passage also:—“VJj Jf 4ji k_-=T” “Allah records all good work 

which he did before i.e., before Islam”. This additional passage is 
included in Imam Malik's Gharib Ahadith (those Ahadith which have 
come down to us through one transmitter) narrated by Dar Quint in 
nine different ways. Hence this may be considered as correct. Now the 
question is ‘why did not Imam Bukhari include this additional passage 
in his above Hadith ’? Several replies are given. Firstly. Imam Bukhari did 
not know it. Secondly, he knew it. but he intentionally did not mention 
it because it conflicted with the unanimous opinion of the people of 
Sannat wal Jama'at, viz. no good work of a disbeliever carries any 
weight before Allah, because good motive is a pre-requisite for all 
religious rituals and for approach to Allah, which is absent in case of 
those who disbelieve in the Divine Being. 

But this reply is not correct. There is no justification for omitting 
part of a Hadith on the ground that it contradicts the opinion of majo¬ 
rity of Muslim scholars. There are several Ahadith in Sahth Bukhari, 
on which the people of Sunnat wal Jama 1 at do not act,’ but as their 
chains of transmitters are reliable, they have been mentioned in that 
book. It may, however, be said that save Imam Malik, no Muhaddith 
(Traditionist) has narrated the additional portion of the above Hadith. 
and hence it is called one of the Gharib Ahadith of Imam Malik. There¬ 
fore Imam Bukhari has omitted it. 

Now there are two points to be considered here (i), whether a 
Muslim convert will get any reward for the good work he did in pre- 
Islamic period or not. and (ii) whether a disbeliever who dies as a 
disbeliever will get a reward for any good deed he did during the 
period of his infidelity, or not. It goes without saying that all unbe¬ 
lievers are not equal. Some of them are very kind-hearted and good- 
natured, and others are not so, 

Opinions regarding the good work of disbelievers 

It is well-known that good work done during the period of infide¬ 
lity will not be rewarded, even when one accepts Islam afterwards. 
The reason, as stated earlier, is that good motive is a pre-requisite for 
the performance of all religious duties and for seeking knowledge of 
Allah; and an infidel is deprived of it. But two Ahadith are contrary 
to this view. The first Hadith of Abu SaTd al-Khudri has already been 
discussed above. The second Hadith of Hakim bin Hizam, narrated in 
Sahih Muslim, in the chapter on “Opinion regarding the work of a dis¬ 
believer when he accepts Islam,” is given below: 

He (Hakim bin Hizam) said to the 
Holy Prophet (r allaliuho ‘a'aiht wa sal I am): 

“Please tell me whether I shall get anything 
for the good work I did in the prc-ls'amic 
period.” The Apostle told him: “You 

embraced Islam with the good deed you did * < » "\L'' ’1%"’ "i" 

(i.e, you will be rewarded for the good - c*(Jr diw 

work you did before Islam)”. 

Mazarl says that this Hadith appears to be contrary to the general 
rule because a non-Muslim does not believe in Allah, nor has he any 
knowledge of Allah. Consequently, his good work cannot have any 
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value. Without having knowledge of, and belief in the Supreme 
Being, all good deeds of a man are meaningless. Hence learned 
scholars have explained this Hadlth in several ways. Firstly, the sen¬ 
tence. “eiiLJ l means that you have profited by your good 

work which has improved your nature and habits. Secondly, you 
deserved praise for your good deeds in the pre-Islamic period, and you 
deserve the same now also. Thirdly, it was due to your good deeds 
that you were prompted to accept Islam. Fourthly, on account of your 
good work during the period of infidelity, you will get increase in your 
means of livelihood. One Hadlth of Hadrat Anas, narrated by Imam 
Muslim, says: “An unbeliever is rewarded with livelihood in this world 
on account of the good work he does.” Ibn Batal and some other 
scholars of Hadlth are of the opinion that the Hadlth should be used in 
its literal sense, i.e., a non-believer who accepts Islam and dies on 
Islam, will be rewarded for the good work he did in the pre-Islamic 
period, The word in the Hadlth “euii-l U may be taken in 

the sense of “with", and then the Hadlth will mean that ‘you accepted 
Islam along with all good deeds you did in the pie-lslamic period' (i.e., 
your good work will remain intact, and will open doors for further 
improvement). If the word in the Hadlth is used in the sense of 

*‘on” (as it literally means), the Hadlth will mean that ‘you were 
prompted to accept Islam on the basis of your good work in the past, 
(i.e., when vour good work of the pre-Islamic period was useful vour 
good work of post-Islamic period will be, all the more, beneficial). 

In short, the two Ahadith, mentioned above, dearly support the 
view that a man after accepting Islam, will be rewarded for the good 
work he did before. Now the objection that this view is contrary to 
the opinion of majority of scholars, is to be considered. 

Ibnul Munir says that learned scholars of Hadlth are unanimous 
(hat no worship or good work of an infidel will be acceptable during 
the period of infidelity, but they are not unanimous regarding the rejec¬ 
tion of ihe same (i.e., work done during the pre-Islamic period) after 
one accepts Islam. Nor is it against the genera! rule. As a matter of 
fact, Allah is the most Merciful and most Compassionate Who confers 
favours on His slaves without any work to their credit (asmany Ahddith 
indicate). He is sometimes pleased to convert our evil deeds into good 
deeds as the Qur’an says: 


As for such, Allah will change their 
evil deeds to good deeds. (Qur’ftn, 25:70) 




In the light of the above, it can be safely assumed that Allah, the 
most Gracious, may reward an unbeliever's good work, done before 
Islam, after he accepts the same without any pre-requisite whatsoever. 
Learned scholars generally assert that if* a non-Muslim sincerely 
believes in Aliah and His Prophet, and follows the teachings of Islam 
regularly, it is expected that his good work done in pre-Islamic period 
will be accepted by Allah. This explanation is not against the unanimous 
opinion of Muslim scholars. Allah is so Gracious that if a person 
intended to do a certain good work but he could not do it for any 
reason, he will be rewarded for his good intention. For example, if a 
person intended to offer Tahajjud prayers but he could not 
awake after mid-night, or a man could not join congregational prayers 
despite his intentions, Allah will be pleased to reward him for his good 
mo live (though without work). There is a Hadlth to the effect that when 
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a person will be presented before Allah on the Day of Judgement, He 
will ask him about minor sins, and he will confess them and then will 
fear about major sins; but Allah will tell him, “Go, 1 have forgiven all 
vour sins and changed them into good deeds." 


There is one Hadith to the effect that 
the Holy Prophet {sal la! la ho *alailti no 
sallam) was asked about Ibn Jud’an and 
his good deeds whether they would profit 
him, The Prophet (sallalldho l alaihi wa 
sallam) replied, “He did not say a single 
day, O my Lord! Forgive my sins in the 
Hereafter*’. 


&3S&totlitiSS22& 


It can be easily inferred from this Hadith that if Ibn Jud‘an had 
begged Allah's pardon, his good deeds of the past would have profited 
him. 


Good deeds devoid of spirit 

It is established that good deeds of disbelievers will benefit them in 
this world as the Holy Qur'an says about disbelievers : 


Whoso desireth the life of the world 
and its pomp, We shall repay them their 
deeds herein, and therein they will not be 
wronged. (Qur’an. 11:15) 




It is also said for the infidels when after V Allah says : 


Those are they for whom is naught in 
the Hereafter save the Fire, (All) that tbev 
contrive here is vain and (all) that they are 
wont to do is fruitless* (Qur*&n, 11:16,) 




The substance of these verses is that, if a person does not believe 
in Allah and does not follow the teachings of the Qur’an and Hadith 
and confines all his activities and efforts to this world and its pomp, 
then Allah may reward him in this world for any good work done by 
him in this world according to His Will. Similarly, if a Jew or a 
Christian or a hypocritical Musalman etc. spends money in the name 
of charity but really for name and fame only. Allah may* favour him in 
this world, in any way He likes. From Ahadith it transpires that good 
work done by disbelievers in the world will be rewarded by Him in this 
world in the manner He likes. He may enhance their wealth, increase 
the number of their children, improve their health, and so on. But on 
the Day of Judgment nothing will save them from the doom of Allah 
The Holy Qur’an says: 


Whoso desireth that (life) which 
hasteneih away, We hasten for htrn therein 
that We will for whom We please, 

(Qur'an, 17:18) 




And, at the same lime, it has also been said about the infidels. 


And afterward We have appointed for 
him hell: he will endure the heat thereof, 
condemned, rejected, (QurMLn* *7:18) 




It must be born in mind that the people who discard the Qur’an 
and disobey Allah on account of their absorption, in worldly affairs. 



490 


FADL AL-BARl 


Volume I 


will not get more than what is destined for them in the world. Allah 
favours such people according to necessity or expediency, so that they 
may obtain the fruits of their labour in this world, but in the Hereafter, 
they will be disgraced and cast into Hell for perpetual residence there 
There is a Hadith of Hadrat Anas to the effect that a disbeliever is 
rewarded in this world for his good deeds here, but when he leaves the 
world, he is devoid of all sorts of good work {Sahih Muslim). 

Good deeds of a disbeliever and benefits in the Hereafter 

Muslim divines and scholars are unanimous that the good work of 
a disbeliever will not save him from Hell where he will have to reside 
perpetually. But there is difference of opinion whether his good deeds 
will profit him in the Hereafter in any other way or not. Some 
scholars say that all infidels, whether they do good or bad work here, 
will be subject to the same kind of punishment, and no work of a 
disbeliever, however excellent otherwise it might he, will be taken into 
account, in the Hereafter. But some prominent scholars, who have 
studied the subject thoroughly, hold that infidels will profit by their good 
work on the Day of Resurrection to some extent, viz. a disbeliever 
who is just, reasonable and kind in this world, will have less severe 
punishment in the Hereafter than an infidel who is unjust, unreasonable 
and cruel here (though both will remain in Hell permanently). The 
Holy Qur'an says: 

Ami We set a just balance for the 

Day of Resurrection so that no soul is _ „ , _ . 

wronged in aught. (Qur’&n, 21:47) ( 

This verse clearly indicates that good-natured and cruel-hearted 
infidels will not have equally severe punishment in the Hereafter. 
Further, the fact that there are several stages of Hell proves this view. 
The Qur’an says: 

Lo! the hypocrites (will be) in the 
lowest deep of the fire, (Qur’&n, 4:145) 

This verse denotes that a hypocritical unbeliever will be punished 
more severely than a plain disbeliever. Though Abu Talib and Abu 
Jahl both died in the state of disbelief, the former’s punishment will 
be less severe than that of the latter (as stated in reliable Hadith). 
Similarly, Abu Lahab, who was the bitterest enemy of the Holy Pro¬ 
phet, will get reward for having liberated his slave girl, Thuwaybah, 
who had first given him the good tidings of the Prophet's birth. It is 
narrated in Sahih Bukhari, (chapter on Marriage). 

‘Urwah said: Abu Lahab was seen in a dream, in which he said : 
“I have not seen any good thing here save the one which 1 got as a 
reward for my liberating Thuwaybah, 

Alleviation of punishment 

What is said above conflicts with the following verses of the Qur’an: 

Nor is its torment tightened for them r , ^ -c ** * 

(disbelievers). (Qur’ln, 35:36) C 

Their punishment will not be tightened 

iQur’an, 2:86) 
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This conflict is however, removed by maintaining that alleviation 
of punishment (wherever granted by Allah) will be trifling so much so 
that the people concerned will not fee! relief worth the name The 
following Hadith of Sahih Muslim is notable: 

NVman bin Bashir narrates that the Holy Prophet (,-Vj & J*) 

said : The least torture for a person who will be hurled into the Fire 
will be that he shall be made to wear two shoes and two shoe-laces of 
fire, and his brain will seeth like the seething of boiling water in a pot. 
He will think that none will get a more severe punishment than that, 
whereas his punishment will be the iightest of all. 

Alleviation of punishment in the beginning and in the end : 

Tn my opinion, the best answer is that punishment may be lightened 
in the beginning or towards the end. For example, a culprit is awarded 
heavy punishment while another less, by a Magistrate. This is an alle¬ 
viation in the beginning After sometime, the Magistrate lightened the 
severe punishment of the former criminal. This is concession towards 
the end Our discourse relates to the first form of alleviation, i.e. in 
the beginning, some persons will be awarded light punishments; whereas 
the Qur'anic verse means that punishment, once awarded to any person, 
will not be lighted on any account, as it is generally given in the affairs 
of the world. Thus there is no conflict between the two views. The 
Hadith of Had rat Anas mentioned above Ji lii 

also means’ the same thing, i.e. when a disbeliever leaves the world, he 
is deprived of all sorts of good work (which could profit him). It is 
supported by the Qur’&nic verse “0a~" ijYL JUj j l*.*./* All 

that they contrive here is vain and (all) that they are wont to do is 
fruitless. (Qur'an, 11:16) 

Thus there are two points here, viz (i) To consider favourahly 
any act of worship on the part of a disbeliever. This is impossible 
because a good motive is a prerequisite for the acceptance of all acts 
of devotion, and this is absent in case of disbelievers; and (ii) In 
view of Allah's unlimited grace, it is not impossible that some disbeli¬ 
evers mav be rewarded by Him for some good deeds. 

CHAPTER XXXII 

THE BEST OBEDIENCE TO ALLAH, 

THE MOST EXALTED, IS ONE 

WHICH IS PERPETUAL 
41, We have been to d by Muhammad 
bin a!-Muthann& who said that he wis 
informed by Yuhy§ via Hish^m that the 
latter said: My father, ‘Urwah heard : 

^ Hadrat ‘X'ishah say : 

"The Holy Proyhet {wtbllabo ‘ataihi 
u<j salfam) ciime to me while a woman was 
with me He said, ""Who is she"’? I replied. 

"She is so and so and f tmide mention of 
her prayers”. He said ”Do as much as you 
have capacity to do (for all times). By 
Allah* He does not get tired (of favouring 
you wilh rewards), but you wdf he tired* 
and <he best obedience to Allah is one 
which is perpetual.” 

Object of the Hadith 

Different stages of the Faith, on the basis of various degrees of 
beauty, were mentioned before, and now different stages of the same on 
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the basis of what deed are the best and most lovely near Allah and what 
is otherwise is described. The meaning of the Hadlth is that the quality 
of work should be our object rather than the quantity thereof. Obviously, 
that work is the best and most lovely which is done regularly and pun¬ 
ctually even though it may be small in quantity. The religion of Islam 
stresses the importance of^regular devotion to Allah side by side with 
our duties and responsibilities in the world, so that one must not stand 
in the way of the other. 

Hafiz Ibn Hajar's view 

Hafiz Ibn Hajar says that Imam Bukhari argues by this Hadith 
that belief applies to action because in his opinion, religion and belief 
have the same meaning and by religion here ‘anial (work) is meant, 
Hafiz Sahib, describing the connection of this Hadlth with the preced¬ 
ing chapter, says that Imam Bukhari intends to warn that those good 
deeds are the main ubjects of a Muslim which are dune perpetually 
and sincerely. 

Hadrat ‘Ayishah says that the Holy Prophet (,-h-j ii once 
came to her when a woman, Khaula’, daughter of Tuwait, was sitting 
there. She made mention of KhauJa's excessive prayers to the Holy 
Prophet *11 Jwf). If the word in the Hadlth is in the active 

voice, the meaning will be that Hadrat ‘Ayishah described the excessive 
prayers of Khaula’ to the Prophet <ai ; and if “jS’V’ is in 

the passive voice, the meaning of the Hadlth will be that she was known 
generally for her continuous prayers. Anyhow, the Prophet (fJuj -u* J->) 

said that all acts oi worship must be done within one’s capacity and 
that one must prolong them till the end of one's life The word in 
the Hadith is jjj and means ‘wait and see.’ If this word is addressed 
to Hadrat ‘Ayishah then it will mean that the Prophet wanted her not to 
praise any person on his face. If this word is directed to Khaula’ it will 
mean that the Prophet ((h-j -j*l advised her not to pray excessively 
but limit her acts of worship within her capacity. 

Praise on one’s face 

It is said that itjs disallowed to praise any one on his face. Why 
did, then, Hadrat ‘Ayishah praise Khaula’? The above Hadlth is men¬ 
tioned in Path al-Barl on the basis of the Musnad of Hasan bin Sufyan 
as follows : 


There was a woman near me, when 
she stood (i.e. departed), the Prophet 
{sallall'iho 'alaihi wa sallam) said; “Who 
is she”? 






This shows that Hadrat ‘Ayishah praised Khaula' after the latter’s 
departure and not on her presence. Moreover, it is not known with 
certainty that the Holy Prophet (pi-j -a* ii\ disallowed piaise on 
one’s face before the above incident Again, il he did so before, it is 
to be ascertained whether Hadrat ‘Ayishah knew it or not Possibly she 
came to know of it for the first time when the Prophet (^j 
asked her about Khaula’. It may also be said that Hadiat ‘Ayishah 
did not want to praise Khaula’. She wanted to get guidance and instruc¬ 
tion from the Prophet -*»' J**) after having slated the simple fact. 

The purpose of this Hadith is to warn the people against excessive 
acts of worship which often result in weariness and fatigue. If a person 
worships Allah within the scope of his capacity, he may prolong it til! 
the end of his life. Otherwise he may possibiy be disgusted with his 
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excessive acts of devotion and then discontinues them. Perpetuation of 
good work, though in small quantity, is appreciated hy Allah. 

The Prophet ^ -ui ,>■) said “By Allah, Allah does not get 
lired (of giving you rewards) but you will be tired (of your excessive- 
acts of worship)". 

It is hardly necessary to say that the created beings only get tired 
of their work, and never Allah. Why then has this expression been used 
in connection with Allah? Hafu 'Ayni says that it is oniy a figurative 
expression. Similar words have been used in different senses. 

For example, the Qur’an says : 

The guerdon of an ill-deed is an ill i * w, ^ 

the like thereof. (Qur’an, 42:40) * 

As a matter of fact, an ill in return of a similar ill is not really an ill, 
though it appears to be so. ‘Aliaraah ‘Ayni quotes another Qur’anic verse: 


Attack him 
attacked you. 


in like manner as he 
(Qur'an, 2:1^4) 


t Zsjg/friSX 


If disbelievers attack you (Muslims) in violation of forbidden 
months and sanctity of the Haram (Ka‘bah)> you should also attack 
them in return Obviously, this retaliation in such cases is not an evil 
act, though in form it "may so appear. This is a figurative form of 
expression, KhatabT says that the word “to get tired'’ in the Hadlth is a 
compressed similie Le* weariness or fatigue generally causes an abandon¬ 
ment of work* The verse means that Adah does not abandon awarding 
favours to His created beings. Some scholars say that the verse means 
that as Allah does not get tired of giving rewards, it is not proper for 
human beings to show that he is tired. However, the tradition of Hadrat 
'Ayishah in the case that a man's efforts can go to a certain extent only 
but Allah's rewards have no bounds and limits* 


CHAPTER XXXIII 

INCREASE AND DECREASE IN 1 MAN 
And Allah, the Exalted, said, “And 
We increased them in guidance* 

(Qur'an, 18:13) 
And that Believers may increase in 
Faith. (Qur'an. 74:31} 

Allah said: “This day I have perfected 
your religion for you’*. (Qur'an, 5:3) 
If any body leaves part of a perfect 
thing i.e, religion, it remains defective. 

42. We have been lold by Muslim 
ibn Ibrahim who said that he was informed 
by Hi sham who said: Qatadah narrated 
the following via. 

^ Hadrat Anas who heard the 
Prophet of Adah {saUallaho 'afoihi wq 
sat lam) say: “Whosoever says (sincerely) 
there is no god but Allah and has in his 
heart good (Faith) of ihe weight of a grain 
ofbarhy, will get out of Hell (one day)* 
And whosoever says (sincerely) that there 
is no god save Allah and has in his heart 
good (Faith) of the weight of a grain of 
wheat will get out of Hell (one day). And 
whosoever says (sincerely) that there is no 
god but AIDh and has in his heart good 
(Fail h) of the weight of an atom will get 
out of Hell (one day), 
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Bukhari says: A ban said that he was informed by Qatadah that Anas heard the 
Holy Prophet (sa Holla ho 4 alaihi wa sal lam) say, **Iman instead of khayr'\ 

43* We have been told by al-Has m 
bin a [-Sabah who heard from Ja'far bin 
‘Aun say that Abu] *Umays said: Qays bin 
Muslim told us via Tariq bin Shitub that: 

‘Umar bin al-Khatt&b narrated ; 

'"Once n Jew said to me; 0 Commander 
of the Faithfull There is a verse in your 
book which you all read* and if this verse 
had been revealed to us, the Jewish com- 
munhy, we would have observed that day 
as an ‘Id day (ora day of festival)** ‘Umar 
asked: “Which verse do you mean?” Then 
he replied* “This day I have perfected your 
religion for you and completed My favour 
unto you, and have chosen for you as 
religion “al-Is!anT\ (Qur*&n, 5:3) 

‘Umar said: “We know the d;iy and 
the place where this verse was revelled to 
the Holy S^ophet {saltalldha * alaihi wa 
sal!am), ft was on Friday and the Prophet 
i talfalldho 'alaihi wa sail am) was then 
standing at 'Arafat*'. 

Connection 


-43 

2\'0 
iSi) \ 


Hafiz Badruddin ‘Aynl has connected this chapter with the one, 
m so*far as the last chapter made the deed a desirable occurrence 
which requited continuity. Now Imam Bukhari discusses the waxing 
and waning oi faiih. 'Aini says that undoubtedly faith waxes on 
account of continued practice of religious injunctions. And if laxity 
is shown in their practice, then the faith shrinks. This is according 
tc the doctrines of Imam Bukhari and a group of Traditionists. And 
this view is also held by those who do not believe in the waxing and 
waning of faith with the difference that according to that, waxing and 
waning take place in the attributes and not in the nature of faith itself 
as “ , j 7 rSA wij-* l*f”. 

Doubt of repetition and its removal 

I main Bukhari has tried to prove in this chapter j*Ui” 

"the preference of the faithful” reproducing a Tradition from 
Abu SaTd KhudrI, what he has proved by a Tradition from 
Anas. Hafiz I bn Hajar in justifying this repetition says that the waxing 
and waning of faith had both the possibilities due to "deeds or due to 
verbal confirmation. So Imam Bukhari reproduced both the versions. 
Then in the beginning of the Chapter on the Faith under the title, 
'^*4. j* jOUNi^i he has already discussed the subject that faith 
waxes and wanes. Now hu-comes to the subject or“-cL^a j oLAhSjUj vV 
This show'- doubt of repetition and several answers have explained it 
in different ways. Some have pointed out that the question of waxing 
and waning here relates to the nature of the faith but, at the previous 
place, it was not so. Only it cropped up incidentally. As the sentence, 
‘'(jflfcjj -g>jj 3 J4 OVsIi 1 * is well known in this form, so it was men¬ 
tioned in relation to verbal affirmation and deed. So he did not quote 
any Tradition in support of his argument. But since here it is intended 
to discuss the issue in all its details, so he quoted explicit Traditions 
relevant to the issue. Yet other writers point out merely the difference 
in the headings In the first place, the waxing and waning of Islam 
was meant but here it is to prove the waxing and waning of faith. 
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According 10 Imam Bukhari as Islma and faith are co-existent, so he 
uses at some place, the word, ‘Islam' and at other place, the word, 
“faith.” After he used the sentence, meaning thereby, 

ihat Islam is subject to waxing and waning. Thus he named the 
Chapter '’AiUoU j jUj'ii ioUj”, We do not deny the waxing and waning 
of Islam but the point at issue, is faith. So Imam Bukhari has dis¬ 
cussed problem of waxing and waning of faith just after the 
(foundation of faith). 

Comment on Imam Bukhari's arguments 

Imam Bukhari has quoted three verses of the Qur'an in support 
of his arguments. The first two verses are those as have already been 
referred to, in the Chapter on Faith. The third verse means, , r P fjJi 

“Today I have perfected your religion arid have completed My 
blessings upon you and have selected Islam as your religion.” Thus 
it is sheer stupidity to accept or wait for any other religion after this 
perfect and universal religion has been revealed Islam means duty and 
submission and there is no salvation outside of it. Imam Bukhari’s 
argument based on this verse is, “When a part is left out of the whole, 
the whole is incomplete.” 

Thus the verse shows that before this verse was revealed, religion 
was incomplete and so it admitted waxing and waning in itself. 

In this argument the word ‘incomplete' has been used, but it is 
not a suitable word; 1 style it as not perfect, although the result is 
the same. It means that, before the revelation of this verse, faith was 
imperfect and it also shows that, henceforth, religion has been perfec¬ 
ted in all its details. First, a pari was revealed, then another, and 
finally, when the whole was revealed, this verse came to perfect it. 
But this does not imply that, at the time when the early verses were 
revealed, the faithful, who accepted the faith had a defective religion, 
for they practised all those obligations which had been so far revealed 
So it is not necessary to conclude that those faithful who died in the 
early days of Islam had an imperfect faith. Taking this line, could it 
be said’ that the faith and religion of the martyrs of Badr were incom¬ 
plete and defective? No, it is not so. However, it can be said that 
their faith had a general and total aspect but had not much details. At 
this point, the words of Imam Abu Hanlfah may be quoted, “they 
accepted the faith in general and the details came’ later on.’’ Thus 
their faith was not incomplete and they are considered far better than 
many who participated in the conquest of Makkah. They had not prac¬ 
tised’ the faith any less, for they helieved that the part religion already 
revealed was just and good, and the part coming subsequently, would 
be, likewise, good and just. It is true that they could not act upto those 
details. There were some persons w ho got the opportunity to live upto 
their faith according to the revelation of the time. Yet those coming 
after, got more opportunities to prachse their faith for they had ampler 
revelations to live by. Now the perfection depends on the practice of 
religion revealed in their times. It is therefore, not possible to charac¬ 
terise imperfect faith of those who lived in the early part of revelation 
as compared to those who lived in the final part of revelation. For this 
defect or incompleteness is not real, but it may be styled as relative due 
to the difference in time. Now this waxing and waning is not con¬ 
cerned with the inherent nature of the problem, for the real faith is to 
attest which has been revealed to the Prophet ^ J^>). 
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Hadrat Anas has reported that all those who had sincerely recited 
the formula that there is no god hut Allah and who had faith to the 
extent of a grain of wheat, or barley or an atom, would be taken out 
from the hell And the word ‘goodness’ may mean faith and also those 
qualities which are associated with faith. 

A question, however, may be raised here that the issue here 
concerned the waxing and waning of faith and the word, “goodness” 
meant the waxing and waning of goodness which is an attribute of 
action. This shows that the waxing and waning is not in the faith. So 
Imam Bukhari in citing the Tradition by Abu ‘Abdullah and Aban, 
•ays that Aban has reported the tradition of Anas through Qatadah in 
which instead of the word, “goodness,” the word “faith” has been 
used. This clearly shows that the word (goodness) means faith. This 
also has an advantage that Qatadah is and if he had not been 

credited with the hearingnf the Hadith, his (his references about the 

chain of reporters) would not have been acceptable but this Tradition 
had the chain of reporters. So Imam Bukhari after citing the chain of 
reporters explained the Tradition. Here Hafiz ibn Hajar has mentioned a 
doubt that when Qatadah has explicitly" mentioned the Tradition 
through Aban. I mam Bukhari should have mentioned the report by 
Aban. It is not understood why he quoted the Tradition of Hisham 
which had full chain of reporters from Qatadah, in the first pari of the 
chapter and then explained it. after quoting relevant tradition Hafiz 
ibn Hajar, however, has given an explanation to it that, although, both 
Hishkm and Abati are trustworthy, yet the position of Hisham is higher 
than Aban in the matter of trustworthy report. So Imam Bukhari 
reported the Tradition from Hisham but explained it to remove its 
defect. Ibn H a jar says that one advantage of this has been the deter¬ 
mination of the fact of hearing and the other advantage to fix the 
meaning of the word, “goodness”. Imam Bukhari has quoted the 
Tradition reported by Anas and in the Chapter on “ jUjII'J * 1 vV 

further cited the report of Abu Sa‘id fChudri. Both have the same 
subject, and both have been already discussed before. 


Imam Bukhari in support of his view that faith waxes and wanes 
has quoted one moreTradition. A greatlearned Jew of Syria, once asked 
Hadrat ‘Umar that “there is a certain verse in the Qur’an recited by 
you hut you do not set great value to it.” Jn some report the words 
(occur) which show that Ka'b al-ahbar was accompanied by a tew 
persons, Ka'b said, “O Commander of the Faithful! if this verse had 
been revealed to us. we would have celebrated the day of its revelation 
as a day of our rejoicing.” Thereupon, Hadrat ‘Umar asked him what 
that verse, was. The Jew replied. 

This day 1 have perfected your reli- 
gion for you and Completed My favour 


unto you, and have chosen for you as reli 
gion Al-Islam, 




The point is that the person who raised the question, very well 
understood the significance of the verse and made a good choice from 
the Qur'an. Thus religion was made perfect and all the blessings of 
God were completed, this verse is a blessing of God among other 
blessings. Hadrat 'Umar replied that he knew the place, the day and 
the time of its revelation. The Prophet **>' J^) was in ‘Arafat 

that day and the day was Friday 
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Probably you do not know that, on the day of revelation of this 
verse, in fact, two ‘Ids (day of rejoicing and festivity) had occurred 
for the Muslims. This verse was revealed on the tenth of Hijr! on the 
occasion of the Hajjatul-Wada* (last pilgrimage of the Prophet 
([Juj Jit J->) and secondly, it was on the day of ‘Arafah, on Friday, 
in the evening (Mir) when more than forty-thousand pious and noble 
people had gathered at the plain of‘Arafat around the she-came! of the 
Holy Prophet (J-j -it J*). The following words are additional in 
the narration of TibranI: 

“This verse was revealed between “'£,*! * i , "*'T** 

Friday and tbe day of '■Arafah-. both these 

days are, by the Grace of God, ‘Id for us,’’ . 

(Tibr&ni) 

The intention of Hadrat ‘Umar was to show that the Jew {as they 
said) would have celebrated the day as ‘Id but God had revealed this 
verse on the day which constituted double ‘Id for the Muslims. Fri¬ 
day is tiie ‘Id day for the week and * Arafah is the annual ‘Id day (of 
pilgrimage). One is the ‘Id of the Muslims and the other is the 
greatest day of rejoicing for the entire Islamic world. Hence, this 
verse is of great importance to us. Its glory and its memory will 
remain alive till the Last Day. Further, this ‘Id is not temporary and 
short-lived but it is permanent. It is not determined by man but is 
a gift from God, Almighty. 

A doubt may arise as to how two ‘Ids took place, since the yearly 
‘Id falls on the tenth of Dhil-Hajj and the day of ‘ Arafah is on the 
niDth. It is clarified in this way that the customary ‘Id falls on the 
tenth but the real ‘Td falls on the day of ‘ Arafah . This is why it has 
been said, that Hajj is given the name for the stay at ‘Arafat. 

A question is asked as to which the most gracious day or night of 
the whole year is. There is a lot of difference on this point, but Ibn 
al-Qayyim has given his decision in “Dhad ul-ma‘ad that the ten days 
of Dhil Hajjah are the most gracious, as in these days, occurs the 
'sayyid al-ayyarri' (the leader of days, the day of ‘Arafah.) Likewise, 
among the nights, the last ten nights of the month of Ramadan are 
most gracious since, in these nights, occurs the leader of the nights 
sayyid al-layali Laylaiul Oadr (Night of Destiny). During this excellent 
night, are transferred from the “ Lauh-i-Mahfuz” (the Tablet of Eternity) 
important and firm decisions regarding the affairs of the people and things 
to the angels for execution. The Holy Qur’an began to be revealed to the 
Holy Prophet J->) from the ‘ Lauh-i-Mahfuz ’ on this very night. 

To do pious deeds in this night is like performing them through 
thousand months or even more. (In the commentary of the verse of 
Surah ad-Dukhan ) "ISj.L- ^ til” some commentators have said 

that it is the night of fifteenth of Sha‘ban that the Qur’an was revealed. 
This can be reconciled with the fact that the beginning of revelation 
occurred on the night of the 15th of Sha‘ban but it ended on Shabi 
Qadr (the Night of Destiny). 

CHAPTER XXXIV 

ZAf&TiPOO R'DUE) IS A PART OF ISLAM 

And the saying of Allah, the Most 
Exalted: “And they were ordered naught 
else than to worship Allah, keeping religion 
pure for Him, as men by nature upright, 
and to establish worship and to pay Zakat 
(poor*due). And that is the right religion", 

(Qur'an, 98:5) 
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44. We ha ve been (old by Ism a* i l 
who said that he was informed by M&lik 
bin Anas, via his unde Abu Suhayl bin 
MUlik, that his father (Malik bin ‘Amir) 
heard : 

Talhah bin ‘Ubaydullih says: 

“A manofNajd with scattered hair 
came to the Messenger of Allah. His loud 
voice was heard but what he said could not 
be followed, Wnen he came near we knew 
that he was enquiring about Islam. The 
Messenger of AilHh said: “You must off-r 
prayers five times a day (during day and 
night)". He asked: "Is there anything else 
thanPrayers'*. He replied, "No, but if you 
do it of your own accord, (you may doit)." 
Then Allih’s A post!; said, "Fast during the 
month of Ramadan,” The roan enquired 
"Is there any fast else than (the ordered) 
Fast?" He replied, "No, but if you do 
good of your own accord (you may do it)." 
Then the Holy Prophet (sallalldho 'a'aihi 
wa sallam) said "Pay Zakit I poor-due)". 
The man asked. "Is there anything else 
than Zakat " He replied, "No, but if you 
do charity of your own accord (you may do 
it)" Then the min went back saying “By 
Arab, I will neither do more nor less than 
this.” The Holy Prophet said, "He will 
succeed if he is true to his words li.e. He 
will go to Paradise) *’ 


-44 


The meaning and relevancy (of the quotations) 


Imam Bukhari discusses here the significance of deed in connec¬ 
tion with the waxing and waning of faith. Prior to this, he mentioned 
those deeds which had connection with the body. Now he is discussing 
those deeds concerning wealth and property. Although the verse 
quoted by the Imam, for supporting his viewpoint, contains reference 
both to the prayers and the Poor-Due, yet he has confined his discus¬ 
sion here to the Poor-Due. The reason for this is that he has elucidated 


on different occasions the matter pertaining to other parts of the 
verse. A true religion is that which contains worship, performance 
of prayer, obligatory prayers and payment of Poor-Due. Since Poor- 
Due is included in the Dln-i-Mustaqlm (perfect religion), it is therefore 
obvious that the Poor-Due is included in Islam. This refutes the 


doctrine of the Murjites who do not attach any importance to deed. 
Further, the question about deed, being part of faith, is also clarified. 
As deed is part of Islam, it would necessarily become part of the faith. 
This is so, because here the inseparable connection between faith and 
Islam becomes evident. The meaning of 0=—^ -III IjjusJ Hi Ij,hI L/’ 
is that they should shun all kinds of wrong and falsehood 
and should devote themselves exclusively to the prayer of One God. 
Like Prophet Abraham, they should sever themselves spiritually from 
everything around, and confine themselves to the service and devotion 
of One Lord. Likewise, they should not consider any one else as an 
independent Creator and Law-giver of the world. The servant should 
constantly keep himself in obedience to his Lord. The Lord may or 
may not" bestow His bounties on him and assign paradise to him but 
the"servant should not abjure obedience. This should be irrespective 
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of reward and prayer. If he prays and is obedient to God in order 
that he may obtain nearness to God and get a place in paradise, then 
this is an average kind of prayer. If on the other hand, the object 
of prayer and obedience to God is meant for the attainment of worldly 
gains, since God is our benefactor and our worldly needs and wants 
are dependent on Him, then such an attitude is the lowest form of 
prayer. 

A person from Najd came to 
the Holy Prophet (fd-j dii J*>). Najd is the elevated portion of 
central ‘Arabia, which goes upto ‘Iraq. The low lying part on the west 
coast is called “Tihamah” and the central part of ‘Arabia is called the 
‘Hijaz’. Who was this man from Najd?. In this connection there 
are conflicting views of scholars. In the opinion of Ibn ‘Abd-al-barr,’ 
Ibn Battal, ‘Jyad, Ibn al-‘Arabiand Mundhiri, this man was DimamBin 
Thadabah who belonged to the family of Sa‘d Bin Bakr. Muslim, in 
his collection of Traditions, has narrated the event of Dim&m Bin 
Tha‘labah immediately after this Tradition of Talhah. In the opinion 
of these writers, Dimam bin Thadabah was identified favourably with 
this unknown person. In both of them was visible the pride of the 
Bedouin and, at the end, both are reported to have said; “I do not add 
anything nor reduce anything from this”. ‘AlJamah ‘Aynl has quoted 
the Sahih al-Bukhari' “*i* ;*-t|iji v 1 *”, for the Tradition 

reported by Anas, which has raised a doubt in the minds of these persons, 
whether the person who called on the Prophet {(d-o and 

questioned him was really ptmam Bin Thadabah. Regarding the event, 
Hadral Anas said; “While we were once sitting in the Mosque, a person 
came riding on a camel. After fastening the camel in the Mosque, he 
asked, “Who is Muhammad amongst you?” Anas Ibn Malik says that 
the Holy Prophet (,d~j -a* ,>*) was sitting at that time among the 

people, reclining on a pillow. We said that the man with handsome 
face was Muhammad (fd-o -uU Jil j*)". After reporting the entire event. 
Anas quoted the words of the person as follows 

“I am the representative of my tribe, and I have been sent by it. 
My name is Dlmam Bin Thadabah.” Thus it appears that the reference 
in the account of both Hadral Talhah and Hadrat Anas is about the 
same person. Depending* on this assumption, Hafiz Badr al-Din and 
Hafiz Ibn Hajar have quoted the objections of Qurtabt. Qurtab! con¬ 
siders unnecessary the attempt to convert both the stories’into one 
when both the contexts are different. This view' is supported by 
scholars, for the person who has been mentioned in this Tradition who 
had come to the Holy Prophet ^ is not Dimam Bin 

Thadabah but somebody else. Hafiz Ibn Hajar and Hafiz Badr al-dln 
both prefer to keep the two stories separate rather than convert (hem 
into one. 

In short, the Bedouin came murmuring something and from the 
distance, it was not possible to understand clearly what he was saying. 
The reason for murmuring appears to be that, as he was representing 
his tribe, and realising his responsibility, he was repeating the question 
to himself so that at the time of conversation there might not be any 
faltering in representing his tribe adequately in obtaining the answers 
for the questions. . . * ^ 

All of a sudden, he started asking about Islamic ■Q&tyvp'v 
injunctions. He put a question which was not expected ui mm as his 
external appearance was poor. But he put such a sensible question as 
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appeared beyond his capacity. To all appearance, he was a simple 
common Bedouin but he asked a question of the utmost importance, 
so much so that Hadrat ‘Umar and Hadrat Ibn 'Abbas said they had 
never seen siiclti ah intelligent Bedouin. 

The Holy Prophet At* J--) said in reply that Islam consti¬ 
tuted prayers five times during the day and the night. Then the Bedouin 
asked “Is there anything more incumbent on me besides this?” The 
Prophet replied : “This much is obligatory but the rest is non-obligatory. 
There is no restriction regarding this "but you may pray as much as 
you like”. Then the Prophet mentioned zakat (Poor-Due). The Bedouin 
then asked, “Is there anything more incumbent on me?” The Prophet 
a^* -ai J*) replied, “so much is obligatory in zakat but if you like to 
pay more, there is no limit”. Regarding the fast, the Prophet ([A-j a)* -* 1 Jw) 
also mentioned the obligatory fasts and said, “Besides this, if you wish 
to observe more, it is left to your free will.” 

The person then walked away saying “I would observe neither 
more nor 1-ss.” The Prophet (fA—j a^* -it J^) said that if he had spoken 
the truth, it would be sufficient for his salvation 
The problem of Witr (Prayer) 

Imam ShafH, after quoting this Tradition in the Kitab al-um, 

uijM l j ^ wrote that, during the day and the night, 

five prayers were obligatory and, besides these, mfl prayer was non- 
obligatory. Imam Shafi‘1 himself has not further elaborated it. There¬ 
after, theShavvafr have interpreted it that Witr is not Wajib (compulsory) 
and is therefore (A 'aji) non-obligatory, since the Holy Prophet 
aM -it has declared all other prayers, besides the five, as non- 
obligatory and Witr is thus included in the non-obligatory ones. 

Muhammad bin Nasr MaruzT has narrated in the book, entitled 
“Qiyam ai-Layi (Prayer during night) that a person asked Abu Hanifah, 
“How many Prayers are obligatory?” The Imam replied, “Five”, He 
again asked, “Is Witr obligatory or not?” He replied: “It is obligatory”. 
Then the questioner asked, “how many does that make?” He replied, 
“Five”. He asked Abu Hanifah again to enumerate and he replied, 
“Prayers offered in the Morning, Noon, before sunset, just after sunset, 
and night.” Then he asked: “What is Witr then?”"He again replied 
“obligatory.” Then the person said “You are not correct in counting”. 
The superiority of Abii Hantfah’s system of jurisprudence is evident 
from this. It is true, the obligatory prayers are five, but the nature of 
Witr is also obligatory since it is associated with and subordinated to the 
obligatory Prayers. 

The usual reply from the Hanafites is that, in the Traditions, later 
on, mention has also been made about the obligatory nature of zakat 
(Poor-Due), but there is nothing more besides this, except what you 
give in charity by way of Nafl (non-obligatory) payment. Nevertheless, 
there is also the charity known as Fitr. The Hanafites consider it as 
Wdjib (necessary) whereas the Shawafi 4 consider it as obligatory. Since 
ShawafP consider Witr prayer as non-obligatory, they should have also 
considered charity of Fitr in the same manner as non-obligatory. On 
the contrarv they call it obligatory. If Shawafi' say that this Tradition 

>The well-arranged non-obl igatory prayer offered bv ihe Prophet {saUatlaho *aliahi 
sallcim) are two rak'at in the early morning prayer, four rak'at before the obligatory 
noon prayers, and two rak’at alier the obligatory ones, two rak’at after obligatory 
sunset prayer and two rak'at after the obligatory night prayer. ‘Abdur Rahman 



Volume I COMMENTARY ON THE §AHIH AL-BUKHARl 501 

is prior to the making of charity of Fitr necessary, then the Hanafites 
are happy and nothing can stop them from saying that the Tradition 
may be prior to the declaration of Witr as obligatory. If the Shawafb 
declare that charity of Fitr is included in zakat (Poor-Due), as it is a 
kind of zakat for the body and the well known idea of zakat is for the 
property, then this is against the usual convention. We can also say 
that “ Witr ” prayer is included in the five compulsory prayers, since it is 
not a separate prayer like that of morning, noon, etc., but it is included 
in the night (‘Ishd’) prayers, as Mulla ‘All Qart has mentioned in 
“ al-Mirqat Sharhi Mishkat” Hence, there is no fixed time for this as 
its time is included in the night prayer. Therefore, there is no separate 
call for it. It should be dear to any reasonable person that the “Witr” 
prayer has no separate existence like the five compulsory prayers, but 
it is included in and is subordinate to the night prayer, in fact, 
besides “Witr", the non-obligatory prayers, arranged and offered by the 
Prophet (ft-j along with obligatory ones, are also included 

in the words of the Tradition in Khamso Salawat (Five prayers). “Witr” 
prayer completes the night prayer as Mulla ‘All Qari has pointed out 
on behalf of the Hanafites or it is a completing factor for the five 
prayers, but as much as non-obligatory prayers, performed by the 
Prophet J*>), complete the five prayers. This has been ex¬ 

plained in detail, by Hujjat al-Islam Mawlana Muhammad Qasim 
Nanotwi in his book entitled “ Masabih al-Tardwih”. 

What is the meaning of the saying of the Prophet that there are 
five prayers during the day and the night? It only means, “for you five 
prayers are compulsory "during the day”. This is the injunction in 
general but it is not sufficient as a basis for action. Nevertheless he 
must have explained the details by his words and deeds. It is not 
possible for a newly converted Muslim to understand from the general 
words of five prayers during the day and the night, as to how the 
prayers should be performed, as there are some external and internal 
regulations. 

The internal regulations are of two kinds. Some of these are 
basic and some conditional, such as Qiyam (standing), Rukir (bending) 
and Sujud (prostration). Some regulations and orders are comple¬ 
mentary such as Tasbihat and Takbirdt (praising and reciting the names 
of God) etc. Likewise, the external regulations are also of two types. 
Some are conditional and obligatory such as arranging the rows of 
worshippers, the non-obligatory prayers before and after obligatory 
ones and likewise “Witr” prayer. Now a knowledge of all these is 
necessary for the performance of the five prayers. Necessarily, all this 
must have been told by the Prophet (pkj «iii j-»). 

In the narration of Isma'Il bin Ja‘far. it has been generally repor¬ 
ted that the Prophet (|*L-j -eU jji J*») had indicated to him all the injunc¬ 
tions pertaining to the prayer. In the following words of the Holy 
Prophet, all these details are included in a concise form. Hence, 
“Witr” and non-obligatory prayers are all included in this, and in the 
words “Hid 'an Tatawwa'a” (as far asyoulike) are included, all the acces¬ 
sories along with ’ “Nawafil Mahadah ” such as Salat al-Duha, Tahajjud 
etc., (forenoon and late night prayers). 

On repeating nafl prayer when not timely performed 

A controversy has arisen regarding the Tradition whether it is 
necessary to repeat Nawafil prayers (non-obligatory) once they have 
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been started and not timely and properly performed. According to 
the Hanafites, their repetition is obligatory and according to the Shawafi* 
and others, their repetition except Hajj is' not necessary. The argument 
put forward by the Shawafi' is tliat the Prophet (^j *-U -si J*) after 
describing the obligatory prayers, said: “There are no other obligatory 
ones, if you so please, you can perform non-obligatory prayers (Nafl). 
Hence in Ilia an Tatawwa'a (that is optional prayers) exceptions have 
been taken out. This means that whatever has been cancelled from the 
bulk, stands separate from the bulk, and the bulk represented the order 
of the obligatory prayers and the cancelled part represented the non- 
obligatory ones. 

Shawafi‘ on repetition of “Nafl” not being necessary 

The Shawafi 4 in order to prove this exception as total exception, 
have quoted a narration from *Kitab al-Sawm, of Nisa’i on Fasting. 

The Prophet (sallalldho 'aiaihi wasaUam) 
tome time intended to observe a son-obli¬ 
gatory fast but then broke it. 

Further they also quote a narration from Imam Bukhan that the 
Prophet -S' asked Juwayriah Bint Harith to start a non- 

obligatory fast on Friday and later on asked her to break it. From 
these two incidents, can be concluded that there was mention of break¬ 
ing the fast but no mention of repeating it. It is, therefore, evident 
that if a non-obligatory fast is imperfectly observed or broken, it is not 
binding on the person observing it to repeat it. Hafiz I bn Hajar has 
cited this narration of Nisa’i and the incident of Juwayriah Bint Harith 
in support of the ShawafP theory. He says that this statement supports 
the view that if a non-obligatory {Nafl) prayer has been started, there 
is no need to complete the same. Other non-obligatory prayers will be 
considered in the same light. The Shawafr and their followers are not 
in favour of repeating the performance of non-obligatory prayers if 
incompletely performed except the Hajj. Thus they believe that if the 
Hajj is incompletely performed, it is void and it should be performed 
again. This stand of the ShawafP is disputed on the ground that if 
the Hajj performed on a non-obligatory basis becomes void, it should 
be performed again. If it is so, then why other non-obligatory prayers 
are not likewise treated, when they are begun but not completed. * In 
dealing with this objection, Hafiz ibn Hajar has made out a difference 
between the Hajj performed in a non-obligatory manner and other non- 
obligatory prayers. 

Hanafites on the necessity of performing non-obligatory Prayers again 

Hafiz Badr al-Din has expressed surprise in his book entitled 
1 Unnhit ai-qari Sharh-i-Sahih al-Bukhari that although Hafiz ibn Hajar 
in his Fafh al-Bari Sharli-i-Bukharl narrated this Tradition in conson¬ 
ance with his views yet he did not cite those Traditions which had 
pointed out that the performance of non-obligatory prayer once started 
was to be compulsorily finished and, if performed incompletely, its re¬ 
performance was necessary. Hencelmam Ahmad in his Musnad has 
eded a Tradition from Hadrat ‘Ayisbah that, once, when Hadrat 
‘Ayishah and Hadrat Hafsah had observed a non-obligatory fast,’ some 
cooked mutton was received by way of present. Both of them ate a 
little of it. When the Holy Prophet -ya* came, they told him 

about it. Thereupon, he asked them to observe fast in place of this 
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broken one some other day, later on. This order of the Prophet to fast 
again was of obligatory nature. Dar Qutnl reported about UmmiSalmah 
that once she observed* a non-obtigatory fast and broke it. Therefore the 
Prophet (fA-j -i 1 d->) ordered her to observe a fast some other day in 
place of this. _ 

The narrations of Hadrat ‘Ayishah and Hadrat Ummi Salmah 
support the view of the Hanafites since there is* clear injunction for 
repetition of the fast in case of premature breaking of the same. It 
is evident from these arguments that in the words, (as farasyou can do), 
“the exception” which should be of the same type is effectively linked 
with the original fast. Now the above quoted sentence of the Holy 
Prophet ({*!-> * 4 |U -Ll Jrf) means that it is left wholly to the performer to 
start the observance of non-obligatory prayers, but once they have been 
started, their completion was binding, they cannot be left incomplete. 
Any invalidity or incompleteness in their performance will necessitate 
their repetition. 

The Hanafites have also argued in the light of this verse of the 
Qur’an IjUurtl” i.e. “do not render your action null and void". 

La tubtiiu is negative in spirit and constitutes prohibition. When a 
certain action considered null and void results in prohibition (Haram), 
then that action should have a necessary position. According to the 
Ijma* (concensus of opinion), too, the point of view of the Hanafites 
is justified since there is a unanimous agreement that the performance 
of a non-obiigatory Hajj becomes obligatory in case of a previous in¬ 
complete performance. The Hanafites hold this view on the basis of 
the concensus of opinion that when the performance of non-obligatory 
Hajj begins and its completion becomes obligatory, so in case of other 
non-obligatory prayers too their completion should be likewise, done, 
if the lack of something makes it invalid. The writer of BadaV has 
said that fulfilment of pledges is compulsory whether made verbal or 
by deed. In the Holy Qur’an it is said: “Fulfil your pledge”. By 
carrying out the obligation, it is meant here that whatever a person has 
pledged to perform in order that his wishes be granted, he should per¬ 
form the same. 

The verbal pledge is well-known but the pledge by deed is lo start 
the non-obligatory prayers and after their start it becomes pledge by 
deed. Thus it is incumbent to fulfil the pledge. And in case this pledge, 
translated in action becomes invalid, due to one reason or the other, 
its performance again would be binding. Not only the Hanafites but 
also the Malikites have presented such point of view in interpreting 
the word Hla. An Tatawwa'a (as far as you can). According to Imam 
Malik, re-performance of a non-obligatory act of prayer is binding in 
case a defect appears in its performance, once it has been started. 
Preference of the arguments of the Hanafites 

The Tradition quoted by Nisa'i does not lead to the conclusion 
that the Prophet (fU-j -U* -Li J-»), after breaking a non-obligatory fast, 
observed it again. Further his breaking of the fast of this nature was 
based on some unavoidable circumstance. The incident that the Pro¬ 
phet (|J-j -*-U -Li J^) permitted Juwayriah Bint Harith to break her fast 
was due to a feast on Friday. From various narrations of this kind, 
it is clear that permission to break the fast was given but in none of 
them there isany mention that the fast was not repeated. The absence of 
mention does not mean that the event did not take place. All similar 
Traditions, will be dealt with, accordingly. 
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And if the different versions are accepted, then the interpretation 
given by the Hanafites will have preference as the Tradition quoted by 
Shawafi* is negative while those cited by the Hanafites are positive. Ana 
the positive has always preference over the negative. The other thing 
is that in the view of the Hanafites, caution and care have been exer¬ 
cised in matters of prayer. If the observance of prayer has been 
incomplete due to some religious or natural causes, then re-performance 
becomes obligatory by way of atonement. (Fathul Mulhim vol. 1, p. 115) 

Some difficulties 

In this connection a difficulty arises in the words of the person 
who asked the Prophet (^j *-U J*) “Is there anything obligatory 

on me besides this ? “And the word “J* 1 ' indicates those actions, the 
performance of which, was made obligatory by God on the man. But 
the non-obligatory prayer Nafl is performed by a person of his own 
accord. Hence the exception is not mentioned here. 

The solution of this difficulty lies in the fact that the starting of 
a non-obligatory prayer depends on the free will of the person but, 
once it has started, its completion is made compulsory by the law of 
religion. Further, with the Hanafites a negation does not bring about 
the positive aspect of the problem but it constitutes silence over it. So 
it cannot be called either negative or positive. 

If the Hanafites base their arguments on the words “La ilia an 
Tatawwa (as far as you can) then this objection can be valid against 
them. But, as already mentioned, their arguments are based on the 
Holy Qur’an and the concensus of opinion and they interpreted this 
Tradition according to the Qur’an and the Ijma 1 . 

In my opinion the Hanafite view is supported by valid arguments, 
It is, however, evident that the exception has been separated as, in 
regard to the zakat (poor-due) also, the words Ilia an Tatawwa‘ occur. 
To apply the rule of exception, there is difficulty as the poor-due and 
charity are not like acts of long lasting prayer of which it could be said 
that once begun, like the obligatory prayer, they should be completed. 
Thus some writers, simply by way of academic discussion, have tried to 
apply this principle to zakat (Poor-due) and charity as well that the 
optional charity, once started, and kept on, and not completed, was 
regarded as complete. The principle involved in the optional charity 
is that, it is left to the free will of the individual, at the time of starting 
it to give or not to give, but once he has given it away, he has no right 

to revoke or withdraw it. This is also the Hanafite view. 

* 

Negligence in performing acts according to tradition 

Some people present this Tradition in support of their view that 
only the performance of the obligatory acts is sufficient for well-being 
as the Prophet (pL-j J-*), according to this Tradition, deemed 

five things enough. Perhaps they are not aware that acts according to 
sunnat , and obligatory observances are proved by the injunctions and 
acts of the Holy Prophet himself (t^-j In this connection 

it is necessary to see his words to impress upon the people, the need to 
perform them. Further, the attitude and action of the Companions of 
the Prophet in this regard have also to be seen. When the Prophet 
((•Cj ^ii j*,) ordered a certain line of action and warned against its 
renouncement, both Ibn Hammam and Ibn Najlm consider it com¬ 
pulsory. If such an act performed by the Prophet (f*Cj *4* J*) on 
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a permanent basis is, however, missed by him a number of times, then 
it has to be classified as a Tradition. When the Holy Prophet 

*-u Jil J*>) pronounced the words “///a an Tatawwa'a ”, it was 
not possible to consider it, at that time, as obligatory or as a Tradition, 
because the separation between what was obligatory and what was 
according to the Tradition was done after the time of the Prophet 
according to the nature of his actions. 

Regarding renouncing the Tradition, Ibn Hammatn is of the opinion 
that one who renounces it, will be seriously reproached. In the 
opinion of Ibn Najim, he will be punished. Here it appears to be the 
difference in interpretation but both are unanimous about committal 
of sin as a result of renouncing the Tradition. Nevertheless, negligence 
and inattention towards performing acts according to the Tradition 
cannot be deduced from this Tradition. _ 

“By God I will neither exceed this 
nor do any thing less.” 

Apparently, it means that he will not perform the non-obligatory 
prayers and will reduce nothing from the obligatory ones. On this, 
an objection has been raised that this person took a vow not to carry 
out the injunctions in performing non-obligatory prayers contained in 
the Tradition and associated with the obligatory prayers and the Holy 
Prophet (,0*o u* jii j*) did not object to it, although action, according 
to Traditions, has been emphasised. Earlier explanation has already 
been given under the words “Ed ilia an Tataw-wa'a that the vow of 
the person was not in respect of non-performance of certain prayers 
according to Traditions since they are included like the “Witr” prayer 
in the obligatories. Thus the conclusion would be that he would 
perform the compulsory duties along with their adjuncts and no more. 
The problem is, therefore, resolved. 

The other objection is that the additional non-obligatory prayer 
is aiso included in good deeds. And to make a statement by swearing 
on the non-performance of a good deed is forbidden. One answer 
is that it is forbidden when the renouncing of a good deed is prompted 
by dislike, or disregard of the Tradition. If it is due to the want of 
time or preoccupation then it is not forbidden. In this connection, 
an incident about Hadrat Mawlana Gangohi and his teacher Shaykh 
HajI Imdadullah is related that he had excused himself for not 
reciting twelve hundred times the name of God due to want of time. 

People have given different interpretations of -mji 11” 
Since the person was representing his community, some have 
understood the meaning of his words in this way that he would deliver 
the message of the Prophet in full to his community after his return 
and that he would neither add to nor subtract any word from it. 
Others have interpreted this to mean that he would observe the forms 
and the manner of the prayer indicated by the Prophet (,U-j <£1 J*>) 

and that he would neither add to nor reduce from it. For example, 
in the noon prayer he would perform four “raka‘dt'\ and not five or 
three, yet others have given another meaning to it that he would not 
raise any more question and that he would not reduce the prayers at 
the time of performance. However, one may add that this attitude 
had a deeper indication for extreme obedience and devotion. Some still 
say that the words in acceptance and affirmation of the message were 
uttered by way of exaggeration, and they may have no (reference) to 
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actual action but only to his conviction. Further they may mean that 
he would act upon" the obligatory part of religion as it is, and would 
not observe any laxity in its performance. But, at the same time, he 
would not raise the non-obligatory character of the prayer to the 
position of the obligatory one by his deeds in such a manner as would 
make the non-obligatory prayer resemble obligation. However, all 
these interpretations are possible in the words of the narrations. But 
another narration from Imam Bukhari contains the following: 


“I will not perform non-obligatory 
prayers and will not reduce what God has 
made compulsory for me 1 '. 




To these words, it is difficult to apply these interpretations except 
that this narration is considered as a narration not reported according 
to exact words but according to meaning, which have already been 
cited before and only in one narration these words appear, otherwise 
the whole matter is the same. 


An interpretation by Shaykh al-Hind 

If the object is to interpret the whole thing, then the best 
interpretation is which Shaykh al-Hind has given, i.e., at times, it is 
intended to deny a thing, but, simultaneously, its opposite is also 
denied. This is only done to make the speech more attractive or to 
emphasise or to exaggerate. For example, a seller at the time of 
selling something, gives out a price. Thereupon, the purchaser in 
negotiating the price inquires if something more or less is possible in 
the price. Naturally, here, the intention of the buyer is to lessen the 
price and not to increase it. Similarly, the seller replies that there 
would be nothing more or less. In the same manner, the buyer, at 
the time of weighing a thing, asks the seller to weigh properly and 
to see that there should not be anything more or less. Here also it is 
intended to eliminate the less. However, if something more is given, 
the buyer will not refuse. In the same way, here the words, “Wala 
Artqusu ’* indicate the intention not to reduce. The negation regarding 
the excess is only to make the speech more attractive, or to emphasise 
“La Anqusu ”, i.e,, he would perform it in full and would not reduce it 
even by a particle. Here attention is invited to the following verse or 
the Qur’an: 


When its term comcth, they cannot 
put it off an hour not yet advance (it), 

Qur’an (7:34) 




(i i lU * 0-lo v* ) i 


Here occurs a well-known difficulty that when death comes, 
“putting it off” is reasonably possible. So its negation is right and 
correct. But its occurrence in advance, is not reasonably possible and 
there is no purpose served by its negation because it cannot be visu¬ 
alised rationally. 

On differences and conflicts in narrations 


Sometimes differences and even conflicting ideas occur in ffadith. 
In order to remove these differences and to arrive at the true meaning 
of the words of the Holy Prophet, it is necessary to go carefully through 
the evidences and circumstances of the situation so that it may become 
clear as to what the intention of the Prophet was, on the one hand, 
and on the other, what the report of the narrator was, explaining a 
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certain event in his own words. For instance, a certain event has been 
described by a number of narrators and most of the reports agree to 
it. If, however, a narrator introduces such words in his report as to 
change the significance of the whole event, then such words and their 
connotation could be easily detected. In this Hadith there is the room 
for La atatawwa'u in the place of La Azldu because Tatawwa'a is super¬ 
fluously used. However, if it is taken for granted that the person 
concerned had used the words Vj V” in his conversation in 
their literal meaning, it would be absolutely identical to him. But 
that cannot be the basis of the constitution of any taw or regulation. 
If the Holy Prophet (,d-j ^ -Si J^), by his discretionary power, and 
as a special case, has allowed such privilege to any person, and saying 
“tji 01 has accepted his expression La atatamva'u it would not 
be a justification for any person to make it the basis to escape any 
regulation or law. A number of incidents can be quoted in support 
of this concession. For instance, after the prayers of ‘Id al-Adha the 
Prophet announced in connection with animal sacrifice, 

that if a person had sacrificed the animal prior to the ‘Id-prayer, the 
ritual was not in order and it would be just meant for eating At this, 
Abu Bardah bin Nayar stood up and submitted: “My neighbours are 
poor and cannot offer sacrifice. I sacrificed the animal prior to the 
prayer so that they may partake of the meat, I had two goats, the 
one which I sacrificed was mature but the other one, though fat, was 
not of the age required for sacrifice.” Holy Prophet {fJ-j ^ J*>) 
allowing Abu Bardah for sacrificing an animal less than ooe year 
old said: “After you, no one else will be permitted to do so.” Simi¬ 
larly, the Prophet (fJ-o aA* ordered a Bedouin who had broken 

his Ramadan Fast by having intercourse with his wife, to free one 
slave or to observe sixty fasts, or to feed sixty poor persons. 
But the person pleaded at every stage his inability. In the 
meantime, some dates were presented to the Prophet V* ^ J-*) 
who handed over to the man those dates and said “give this in 
charity”. Again, the man said that, in the whole of Madlnah, 
there was no body poorer than himself. Then the Prophet (^-j J-*) 

said to him to use the same, but emphasised that it would not be permis¬ 
sible to any body else. 

No exemption from obligatory prayers 

From the above facts, it is clear that the Holy Prophet ([A -0 
had exempted certain persons as a special case but from this it should 
not be concluded that he had exempted people, in general, from the 
performance of obligatory prayers, etc. Jaial-ud-din Sayuti, in the 
book entitled, ALirqat Al-Sa‘ud, under the narration of Abu Da’ud 
has discussed that the Holy Prophet (fd-j ^ under bis special 
powers had exempted (a certain person) from performing three obligatory 
prayers; ‘A Hamah Sayuti has misrepresented exemptions given by the Pro¬ 
phet CfA-j i J-). In the chapter in Abu Da’ud, 

there is a narration that ‘Abdullah Bin Fadalah narrated from his father 
that the Holy Prophet -U* Zi\ had instructed him on religious 
matters and asked him to observe five prayers. He submitted to the 
Prophet (|J~j •'A* -ii that he was much pre-occupied during the time 
ol" prayers and requested him to tell him a precise general method 
which, if observed, would be sufficient. The Prophet (fd-o **u. -III J^) 
said, ‘You should be particular in observing morning and evening prayers'. 
The reason for emphasising the performance of morning and ‘Asr 
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prayers is that both these prayers were made compulsory prior to the 
night of “Mi'raj” (Ascension), when commandments for the other 
three compulsory prayers were received. This made the total five. 
‘Ailamah Sayyed Anwar Shah Kashmiri says that the Holy Prophet 
([J-j -U* Jii J*) had instructed the person to observe something more to 
be recited than the five prayers. Now the man pleaded about want of 
time; so the Prophet ([*Uj *-U J**) instructed him to recite those 

things with the morning and evening prayers. Hence the question of 
exception does not arise regarding the five prayers, but it was regarding 
the extra recitation. 

However, if it is admitted that the person had spoken to the 
Prophet *4* <ai about his pre-occupation in relation to the five 
obligatory prayers, even then the words of the Prophet were spokeQ 
about the five prayers because the observance of the morning and even¬ 
ing prayers opened the way to the observance of the remaining three 
prayers'. Dawn is the time when one feels sleepy and the afternoon 
prayer is the time of business in the market, etc. Therefore, anybody 
who observes strictly the dawn and the afternoon prayers will feel it 
easy to observe the remaining three prayers. 

Thus the Holy Prophet (pi-j *4* J*») did not exempt anybody 

from observing prayers. He could emphasise the observance of the 
five prayers for the welfare of an individual but it was difficult to justify 
exemption from the obligatory prayers. In conclusion, it may be said 
that in following the Tradition of ‘Abdullah bin Fadatah, Sayutf’s view 
regarding exemption from obligatory prayer is not correct. 

The Prophet said “If he had spoken the truth he was saved.” At 
another place in Bukhari, in Muslim and Abu Da T ud, the words are, 
“Bv his father, if he had spoken the truth, he succeeded or entered 
paradise.” A question arises here that there was a swearing by a person 
other than God, which is forbidden. Writers have explained it indiffe¬ 
rent ways. One explanation is that this is prior to the prohibition. 
Others have said that the prohibition is for the entire people but the 
exception is for the Prophet ^ J*>). Zarqant has, however, 

explained it in a different manner. He said that the wisdom underlying 
the prohibition of swearing by any object other than Allah is that such 
an object should not be associated and put at par with Allah in terms 
of honour and devotion. Since such an attitude and belief are not 
possible in respect of the Holy Prophet *4* -I* 1 J-d, the prohibition 
does not apply to him. The best explanation is given by a Hanafite 
scholar Hasan Chalpi, “ChalpI” means Mawlana in Turkish language. 
He wrote foot-notes on Mutawwal. There is another one Akhl ChalpI 
who wrote foot-notes on Sharhi Waqayah. He has come after Hasan 
Chalpi. He says that swearing may or may not mean taking an oath 
according to SharVah, and it is only done to emphasise a point of view, 
Hence the words of Wallah, Billah, Tallah, were used by the ‘Arabs 
for this purpose. They do not mean any formal oath according to 
SharVah. 

Consequently a poet addresses his beloved in these words : 

i t it 1 j** oi ^ ij^ Cj^ 

I am so much indebted to you for the sword wiih which you 

killed me that by your head, I cannot raise up my head. 

“By your God”, instead of “By your head” could be a perfect rylhm, 
but it is only for a man of decent taste to appreciate the difference 
between the two expressions in respect of grace and poetic excellence. 
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CHAPTER XXXV 

TO ACCOMPANY THE JANAZAH 
(FUNERAL PROCESSION) IS A 
PART OF IMAN (FAITH) 

45. We have been told by Ahmad 
bin 'Abdullah bin *A!i ai-Manjufi who 
said that he was informed by Rauh that 
‘Auf had said to him, via Hasan and 
Muhammad, that: 

^ Abu Hurayrah heard : 

The Holy Prophet {sallaUaho 'alaihi 
wa sal/am) say : 

Whosoever accompanies the Janazah 
(funeral procession) of a Muslim sincerely 
and hopss to ger rewards from A Hah and 
remains there till the funeral prayers are 
said and burial ceremonies are finished, 
will return with a reward oftwoQirats 
(carats) and every Qirat is like the Uhud 
mountain. And whosoever joins funeral 
prayers and returns (before burial) writ 
return witli the reward of one Qirat 
(carat). 


& 


LW j*35 I ^ j 


Along with Rauh, ‘Uthman Mu’adhdhin has narrated this Hadiih as follows : 

‘We have been told by ‘Auf who sa ; d that he was informed by Muhammad bin 
Sirin that he heard Abu Hurayrah say’ (as before). 


The object of chapter 

Th is chapter is evidently related to the Ki tabid I man (Book of 
Faith). To accompany a funeral procession is an act considered a part 
of faith. Hence act is part of faith. 


Its connection with the previous chapter is relevant in the manner 
that the payment of the poor-due and accompanying the funeral have 
been considered as an act common to faith. The object of poor-due 
is to enable the poor to jive. His needs are fulfilled with the cooperat¬ 
ion of others. Similarly, the dead person is also dependent on others 
for his burial. On account of this similarity. Imam Bukhari has put 
the chapter of ^yi” after the chapter of 

In the previous chapter, the worldly needs were mentioned and in this 
chapter the need after death is mentioned. Even as the way-farer on 
this earth depends for his wants on charity, the traveller to the Hereafter 
also looks forward to the prayer offered for the benefit of his soul by 
those remaining behind. God has not permitted irresponsible behaviour 
towards the poor. Similarly, He has made it obligatory on the Muslims 
to accord whatever is possible for them to make the journey to the 
Hereafter comfortable of those who have left. Hence, for doing a little 

act in this connection has been greatly rewarded. - —- 

“Whosoever accompanies the funeral procession 
of a Muslim.” This question has been under discussion between the 
Hanafites and the Shawafr how to keep pace with the funeral. Shawafi* 
say that people should walk ahead of the funeral. The Hanafites 
prefer to walk behind it. The Shawafr view is that those who 
accompany the funeral are considered to intercede on behalf of the 
dead who is supposed to be an accused. And, as a general practice, 
the accused has to follow those who recommend him. On the other 
hand, the Hanafites* view is that the idea to present the dead as an 
accused before God is not just. Had this been the case, the accused 
would have been taken in a shabby shroud, whereas, according to 
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religious injunction, the dead body should be properly bathed, cleanly 
shrouded, perfumed and escorted respectfully. Further, at the time of 
the funeral prayer, the bier is placed in front. According to the 
Hanafites, it is better, to keep the bier in front. This is according 
to the meaning of the word “Ittiba* (to follow) in the Tradition. 
Bukhari has also used the same word “Ittiba 1 " in his interpretation as 
occurs in the Tradition. Dictionary also explains “IttihaV’ “to 
follow.” 

Another question is where the funeral prayer should take place, in 
or outside the mosque. In the views of the Shawafi 1 it is better to 
hold funeral prayer outside the mosque, but there is no harm if it is 
held inside the' mosque. In the Hanafile view, it is better to hold it 
outside the mosque and it is improper to hold it inside. vy —- 

“With faith in the heart and with the intention vWJSw- 

to acquire reward”, i.e., these two things should be the motive in 
following a funeral and not the custom or family connections as is 
generally the case today. The Holy Prophet {^j using the 

word “Ihtisab”, (Assessment), drew the attention toward the reward 
of the act, i.e., if you have the intention of doing good, the reward 
increases immensely. Hence, he further said: “whosoever accompa¬ 
nied the funeral and after funeral prayer, remained with the dead, upto 
his burial, would earn two Qirats of reward. But one who returned 
before the burial after performing the funeral prayer, would earn only 
one Qirat of reward. And not the Qirat which, according to this 
worldly measure is one-twelveth of a Dinar, but the spiritual reward 
of the Qirat in the next world, would be as high as the mountain of 
Uhud.” The intention is to induce the people to perform the act and 
to emphasize waxing in faith. - _ 

“This Hadith has been supported by 
‘Uthman a!-Mu’adhdhin,” He has narrated this Tradition under his 
own authority. Its significance is that the Tradition of Abu-Hurayrah 
as reported by Rauh has also been supported by the tradition of 
*Uthmg.n al-Mu’adhdhin. Imam Bukhari has pointed out the only 
difference that his own narration is verbatim while that of‘Uthman al- 
Mu'adhdhin is in substance. 


CHAPTER XXXVI 

A Believer must fear lest his good work 
should go in vain and he does not know it. 
Ibrahim Taymi (who was a preacher) said, 
“When l compare my words with deeds I 
fear Jest I shouId_be included in the un¬ 
believers." Ibn Abi Mulaykah said: I met 
thirty Companions of the Holy Prophet, 
each of ihem feared that he had become a 
hypocrite, and none of them claimed that 
his /man was as perfect as that of Jibra’il 
(Gabraiel) or Michael. Hasan Basri ts 
reporied to have said: A true Believer only 
Ears Nifaq (Hypocrisy) and a hypocrite 
considers himself free from all risks, in 
this respect, Muslims have been warned 
against mutual fighnng and insistence on 
sinful acts without making repentance, as 
Allah, the Most Exalted, says :— 

And will not knowingly repeat (the 
wrong) they did”. 

(Qur’an, 3:135J 


VUJpz&'fc eaoKiassx 
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The objective 

Two interpretations have been elaborated and discussed in this 
chapter. The first is that a Muslim should always be vigilant lest his 
virtuous deeds should be nullified at any time due to his negligence 
and carelessness. The second one gives an account of those things 
against which he is cautioned, i.e,, feuds and fights among Muslims, 
and repetition of sins without repentance. Imam Bukhari has quoted 
the sayings of Ibrahim Taymi and other followers of the Companions tn 
support of the first interpretation. As regards the second, he has 
quoted two Traditions, and since there was no mention in the Tradition 
about repetition of sins without repentance, he has cited a verse from 
the Qur'an ljUiL ij^ to complete the meaning. 

Perhaps the underlying idea in the first interpretation is to warn the 
Muslims against hypocrisy while the second is to guard him against 
sins. It appears that Imam Bukhari, after having fully discussed the 
necessities and completing factors of the faith, is now addressing 
himself to describe the defects and harm caused to the faith. Prior 
to this he had discussed those actions which resulted in completing the 
faith and increasing its brilliance. All this discussion constituted a 
refutation of the view of the Murjites who did not give any importance 
to deed in respect of Iman. Further, they thought that mere confir¬ 
mation by tongue was enough to earn the grace of God for paradise 
and did not consider sin throughout life as injurious to faith, Imam 
Bukhari refuted this view that the repetition of sin without repentance 
was not in conformity with faith. A true Muslim should always be 
vigilant about his faith and should adopt ways and means to preserve 
it. One should see how even the great Muslim philosophers, in the 
past, exercised care and vigilance about their faith. 


\A, 


1 at any time due to h 

This Tradition is based on the following verse of the 


“A Muslim should be vigilant 

lest his good deeds should be nullified at any time due to his negli¬ 
gence.” ‘ 

Qur’an: 

Oh ye who believe! Lift not up your ^ 

voices above the voice of the Prophet, nor 




shout when speaking to him as ye shout 
one to another, lest your works be rendered 
vain while yc perceive not, (Qur*&n ( 49:2) 



The significance of this verse is to make people cultured and the 
cultured, even more cultured. While in the company of the Prophet 
(fj-j -a* *ui jrf) it is against etiquette to make noise or* to talk loudly 
or behave in an uncultured manner. It is possible that the Holy 
Prophet ^ J-*) may be disgusted by your boorish behaviour 

and all your good deeds may be rendered in vain, and you may not 
be aware of it. The followers of Sunnat wal-Jama'at unanimously 
believe that no major sin nullifies good deeds except infidelity. 
To raise the voice above that of the Prophet or to talk to him in a 
louder voice would amount to a major sin at the most, but would 
not constitute infidelity. Whereas, the Holy Qur’an is explicit in this 
connection that such behaviour renders good deeds null and void. 
However, another aspect of the problem is contrary to it that virtues 
efface the evils and this is according to the verse. 
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Lo ! good deeds annul ill deeds, nr.** t" >, f ' ""Iltfi 

(Qur'an, 11:114) * ^ 

As a rule, good deeds, do away with the evil. Now the followers 
of Sunnat wal-Jama'at hold that excepting infidelity no major sin 
nullifies good deeds. The Mu'tazilites have opposed the view of the 
followers of Tradition (Ahli-Sunnat wal~Jama l at). They believe that 
as sins debar a person from Iman , they make it the basis that the sins 
nullify faith. Thus Zamakhshari has argued on this point in the light 
of the formal meaning of the verse. 

A reply to Zamakhsbari’s argument on destruction of deeds 

Many writers have given replies to the arguments put forth by 
Zamakhshari. The best reply is that, given in two parts, by I bn al- 
Munir Malikl. 

Firstly: Shouting loudly and making a noise become, sometimes, 
annoying. As proved by daily observation that if a student 
raises his voice in the presence of his teacher or a disciple 
before a spiritual guide or a young person before the elders, it 
becomes a source of trouble. It is evident that the position 
of a teacher, a spiritualist and the elders is insignificant com¬ 
pared to that of the Holy Prophet (jJ-j <“>1 J-). 

Secondly, the unanimous view of the followers of Tradition is that 
to hurt the Prophet ^ amounts to infidelity. The 

Qur’an says; “And of them are those who vex the Prophet”. 
(Qur’an 9:61) 

They talk ill of the Prophet (,*Uj *4* -S' J*) among themselves. 
Thereafter, a severe punishment was pronounced for the hypocrites for 
their reproaching, in the Qur’an: “Those who vex the Messenger of 
Allah, for them, there is a painful doom”. {Qur’an, 9:61) 

Adding the two parts, we come to the conclusion that raising the 
voice is of two kinds. In some cases, it reaches the bounds of infidelity 
when it annoys the Prophet (^j *eU and it is unanimously 

agreed that infidelity destroys the good deeds. And in some cases, it 
is lower than infidelity when it does not annoy the Prophet 
(ftt-j <li J#). Thus raising of voice in all cases does not lead to 
infidelity and does not efface good deeds as it is not ascertained as to 
which kind of high pitch is annoying. And even if it is raised to a 
high pitch, in an insensible way, it is possible that we may consider it 
as not annoying although it is so and may reach the bounds of 
infidelity. 

Thus the words “ij-v IP' correspond to the injunction, absolutely 
prohibiting in all cases, to raise the voice which would cover the 
possibility also, when it is done unknowingly. 

On account of this doubt as to which pitch of voice is annoying 
and likely to affect the good deeds adversely the words 
were said. 

“A person may think that he is doing nothing to annoy the 
Prophet (fd-j *i>i J-) while in fact it amounts to annoying him”, 
when it amounts to infidelity and his good deeds would be affected 
adversely. In conclusion it may be said that in certain cases, the pitch 
of voice may not be annoying but there is the danger that it may be. 
So raising the pitch of voices in all cases has been forbidden, in order 
to avoid the indulgence unknowingly. This is similar to what has been 
said in another verse of the Qur’an: 
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Shun much suspicion; for lo! Some 
suspicion is a sin, (Qur’an, 49:12) 






Here is the command to escape “much” to cover “some” also 
(which would be sin). 

Thus the verse clarifies everything in this connection and the 
view of the followers of Tradition is according to the verse, i.e., 
raising of voice which amounts to annoying the Holy Prophet 
(fd-j 4 ii J*») constitutes the effects of effacing of good deeds and this 
is universally accepted as “kufr” (infidelity). 

In order to substantiate his wrong stand, ‘Allamah Zamakhshari 
has quoted a certain verse that all types of raising of voice in his view, 
lead to infidelity. If this interpretation is accepted, then the excellence 
of the words “OjyuLiY .sii/’ would be lost, for if every raising of voice 
amounts to destruction of good deeds, then the result is known 
beforehand. So there will be no meaning in saying Thus 

according to our interpretation of the verse, the beauty of the words 
“uju*AS^” helps to clarify the problems and it is also in keeping with 
the usage of the language. 

Ibn al-Qayylm, in “Madarij al-salikJn ” opposed the view of the 
followers of Tradition, Ahli-Sunnat wal-Jama‘at and supported the 
Mutazilites. He wrote with great force that it is not necessary always 
to refute the Mu’tazilites in everything. If they have their views on 
any problem in conformity with the" Qur’an and the Traditions, it is no 
good to oppose them under the cover of interpretation. Thus Ibn 
Qayyim quoted the following verse in support of the Mu tazilites’ 
viewpoint: 


Rentier not vain your almsgiving by 
reproaeh and injury. (Qur*iLn t 2:264) 



The Qur'an is explicit on the point that reproach and injury 
render the almsgiving invalid. He also cited a clear Tradition that 
“Whosoever missed his ‘Asr prayer, (afternoon) has lost the merit of 
his deeds.” He has, likewise, quoted in support of his view another 
Tradition which declares that on the Day of Judgement a person’s good 
and bad deeds would be weighed in the balance and if the virtues were 
found to exceed the evil deeds, then he would enter paradise; if, vice 
versa, he would go to hell and his virtues would be nullified. 

He has also cited a number of similar Traditions, in addition to 
quoting the following verse as well: j' *iy ^ Jji 

-kjw “Lift not up your voices above the voice of the 
Prophet, nor shout when speaking to him as ye shout one to another, 
lest your works be rendered vain while ye perceive not”. Here he has 
supported the Mu l tazilites. But the standpoint of the followers of Tradi¬ 
tions is the same as explained by me earlier. 

Reply to the interpretation of Ibn al-Qayyim on the destruction of deeds 

The argument based on is not correct since 

the discourse and difference of opinion here concern the point 
whether any sin by itself can destroy all the good deeds. But in case 
a good deed is associated with evil, which shows that the good deed 
was done only in form but lacked the spirit behind it, then the good 
deed would be destroyed. This is an admitted fact. This verse thus 
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shows that the reproach and injury which are connected with the 
specific virtue, namely, almsgiving, would destroy it. And this des¬ 
truction is perfectly justified since the case establishes the Tact that 
the so-called almsgiving was only in form and no true spirit of charity 
was behind it. Further I bn Qayyim's view based on the Tradition, 
“al-Muwazanah” (comparison) does not serve the purpose, for it does 
not indicate that all good deeds would be lost. At the most, this much 
may be said in its defence that any excess of sins would naturally eat 
up'the virtues to the harm of the person concerned. This does not 
necessarily lead to nullifying all the good deeds, which be kept in cold 
storage for the lime being. After he has been purified on serving his 
term of punishment for his wrong deeds, he would enter paradise 
according to his good deeds. However, if a person loses all his good 
deeds ihere would be hardly any ground justifying his entry into 
paradise. 

Regarding the Tradition “ Salat al-Asr'\ apparently, it seems 
to support the aforesaid view but the majority regard it as a mere 
reproach. 


Meaning of Habt 

Habt, according to the dictionary means serious indigestion as 
a result of over-eating by an animal who suffers from dysentery and 
distension of stomach and the bloating of the two sides. This 
condition of the animal would be called Habt. Now the animal eats 
the grass to maintain its health and vigour, thus, due to indigestion, 
it would not get the full benefit which otherwise, it would have 
obtained from its foods. On the other hand, indigestion might some 
time prove fatal. Even if the animal does not die, it will, in any case, 
be deprived of the beneficial effect of its food. This is the real 
meaning of Habt. Now, by transferred application, Habti ‘Amal , 
(the loss of good deed) means the loss of the resulting benefits, such 
as blessings, reward and the pleasure of the Lord, on account of the 
bar raised by one’s own transgressions. It has got two forms. Firstly, 
on certain occasions, the obstruction is such as to render all the good 
deeds null and void, as in infidelity ( kufr ), Secondly, the good deeds 
are not entirely destroyed, but the benefit expected is not available. 
The latter implies also the sense of Habt. Likewise, if a person 
acts in a way thai leads to some negative result, the expected benefit 
will disappear and the whole labour will be lust. Thus, wherever the 
word Habt is used in text, as a result of misdeed, the second meaning 
is applicable. As for example it is said ; 


Whosoever has not performed 'Asr 
prayer, his actions have been destroyed. 



Here the act of neglecting the 1 Asr prayer is such an offence that 
the person concerned will not obtain the benefit of his action which 
he should have got. In another narration also, this point has been 
brought out. 


Whosoever has not performed ‘Asr 
prayers, it is like the destruction of his 
family and his property. 




Similarly the words mean that the immeasureabJe 

benefit, accruing to the Companions of the Prophet on account of his 
company, would be lost due to a small wrong s'ep and this would be 
a great misfortune. .According to a Traditionthe Prophet (j^-j *4* J^) 
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said that if a Companion gave in charity half a Mud, (a small 

measure of weight) then this act would far surpass a mountain of gold 
given away in charity, by any other person. The reason is obvious 
that the company of the Holy Prophet (f*Uj -u* had infused in 

the Companions an exceptionally high degree of sincerity, which is 
the very essence of action. Now, if any body does something contrary 
to the discipline and dignity of the Company of the Holy Prophet 
((*t*J*>), then he would forfeit the blessings and benefits, likely 
to have accrued. In common parlance, it would mean that all his 
good acts have been thrown away. It may now be concluded that the 
word Habt does not mean total destruction but simply implies the 
elimination of all the blessings and benefits. 

The view of Ibrahim Taymi 

Im§m Bukhari, in support of the first view has cited the words of 
Ibrahim Taymi. ____._.__^ __ 

“When I compared my 'O 

words with my deeds, I was afraid to think lest I should be among 
those who disbelieve.” Ibrahim Taymi was a God-fearing man who 
passed his life mostly in prayers and abstained from doing evil. He 
also urged the people to do good deeds. If the word is to be 

treated as an objective case, then it would mean that he was seized by 
the fear that the people would call him a liar. And if the word 
‘mukadhdhiban’ is taken as a nominative case, and this is usually 
preferable, then the meaning would be that he feared that he himself 
might begin to regard himself as a liar. This is like the example given 
by Imam Ghazzali. He found a person eating sweets from a vessel, 
yet, at the same time, he was asking others not to eat it as it contained 
poison. It is evident that people would call him a liar as he would 
falsify his statement by his own action. 

Although Hadrat Ibrahim Taymi was a God-fearing person, he 
was ever vigilant. It is because of his fear of God and humility that 
he said; “I am afraid I may not be termed a liar.” Hence it is evident 
that, in spite of his strong faith, he was always over-cautious. His 
reference is to the following verse of the Qur’an: 

O yc who believe! why say yc that '’***•*£*, 
which ye do not? It is most hateful in the 

sight of Allah that ye sav that which ye do Ai'"'* 

not. ' (Qur-an, 61:2-3) 

Preaching obedience to law and then breaking the law results in 
the wrath of God. Imam Bukhari has quoted the words of Ibrahim 
Taymi, because he was accused of being a Murjite. In fact, his case 
is similar to that of Imam Abu Hanlfah. Thus his view on the Murjitcs 
is more effective. 

The view of Ibn Abi Mulaykah 


Bukhari cites the words of Ibn Ab! Mulaykah: “! met thirty companions 


J Jf Mukadhdhiban is read with the short vowel under dhal, this may mean that, “due 
to some similarity with the hvpocrites, in respect of action, I may be included among 
the hypocrites,’’ since the infidels and the hypocrites are very effective in their talks but 
in their actions they are nil. Indication of this meaning is given by the translator of the 
Urdu translation of Bukhari. Editor 
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of the Holy Prophet (fJkj ^ ^), every one of them was over¬ 
whelmed by the fear of hypocrisy”, i.e., every one of them was afraid 
lest he be accused of being a double-dealer and a hypocrite before 
God. This rebutted the innovators in religion. Murjites, who did not 
attach any importance to deed in respect of faith. 

In this connection the case of the great Khallfah ‘Umar Fariiq is 
referred to. He was known as the “Knower of Secrets.” He used to 
ask Hadrat Hudhayfah whether his name was ever included by the Holy 
Prophet ((J-j -u* J*>) among the hypocrites. Although he was com¬ 

municated the good news by the Holy Prophet (^j *4* -a 1 Jy>) that 
he would enter Paradise, yet he had a constant fear about his faith. 
Ghazzall, in his "Ihya-Til-‘Uium”, has quoted the following words of 
‘Umar: “If there be an announcement from God on the Day of 
Judgment that all except one person would go not to Hell, then 1 am 
afraid, probably, that person would be myself. And further if it is 
announced that of all men, only one person would enter Paradise, then, 

1 would cherish the hope, by tire Grace and Mercy of God that pro¬ 
bably, 1 would be that man.” 

This is the meaning of the words “eU-jhj “that faith 

is between hope and fear.” To lose faith in the Mercy of God and 
to have no fear or the punishment of God, both amounts to infidelity 
(kufr) and results in misfortune. Faith is like a bird whose head is the 
love of God, the right wing (which is more powerful) is the fear of God 
and its left wing is the hope in God. The love of God is the most 
essentia] thing and hope and fear are both necessary, but fear should 
have a slight preference over hope, because naturally preventing mis¬ 
fortune is better than seeking some advantage. 

None of these Compa¬ 
nions of the Prophet (,*Uj <*4*- ever said that his faith was as 

good as that of the angels Jibra’il and MikaTI. Apparently, this is a 
taunt against (mam Abu Hanifah, who is said to have declared that “My 
faith is like that of Jlbra'tl. Behind taunt lies the question that if the 
Companions of the Holy Prophet *4* -ii 1 J*>) and other great men 
in the past did not dare to speak out such a thing and avoided making 
such tall claims, how could Imam Abu Hanifah make such a claim? 
We have already explained Imam Abu Hanlfah’s position in respect 
of Imam Bukhari’s objection. Imam Abu Hanifah also explained his 
position by declaiing that he had said: “Ka Iman-i-Jibra’II” “Like 
the faith of JibraTl”. The letter ka is used for indicating some simi¬ 
larity 1 . If there is some similarity between two things, it does not 
mean that the two things likened are equal to each other, as the like¬ 
ness might rest on one point or another. Nevertheless, to have 
likeness, does not mean that both the things should be totally equal 
and identical. However, for a high degree of similarity both should 
have identical form and content. I do not claim this. We may accept 
this statement of Abu Hanifah as real or we may reject it. The idea 
is to exercise caution in such circumstances. This is all the more 
necessary because, in explaining the identity of the objects of faith, 
the word “ Mithl ” (like unto) is used. This is evident from the words 
of Imam Abti Hanifah himself jJc. oP* in “AI'Alimo 

wal Muta‘aS}im\ (the teacher and the student) “Our faith is like those 

*Io the Kitab the matter has been discussed to some extent, ‘AbJur Rahman 
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of the angels”. In this connection the famous words of Imam Abu 
Hanifah arc “JrU*- uW Jt- JyiVj oL^ JUjI”. Another saying is also 
attributed to him that is u^j Jyijt v 5 "” 1 ” 

Ajo-b-i Imam Muhammad has elucidated this as: * l ! do not say: 
like the faith of Jibra’il” nor do I say: “Similar to the faith of JibraTl”. 
But 1 say; “I believe in what Jibra’il believes in”. Despite the diffe¬ 
rences in the interpretation, the substance of all the sayings is the 
same, and that is the common view of faith in God. Abu Hanlfah’s 
statement is nothing other than the affirmation of his own faith and 
that of angel Jibra’Il, in God, the basis of their faith being the same. 
If angel Jibra'li has faith as a result of his affirmation of various basic 
facts, Abu Hanifah claimed to have his faith based on those very facts. 
It is not intended to mean that Abu Hanifah has equality with JibraTl 
in the quality and intensity of faith. The verse of the Qur’an itself is a 
testimony to the identity of basis of Faith. 

The messenger believeth in that which 1 

hath been revealed unto him from his Lord " 

Y*£>, ^ - I* sf 

and (so do) the believers. (Qur’an. 2:285) ( 

The Holy Qur’an points out that the basis on which the Prophet 
(,,1-^ aJs. J*>) believes, is the same as that of the other believers. 
An important debate took place between Imam Abu Hanifah _and Abu 
Muqatil. It appears from its details recorded in “Al-‘Alim wal 
Muta’allim” that Abu Hanifah stressed the identity of the basis of this 
faith. Abu Muqatil asked Abu Hanifah: Is it proper for us to say 
that our faith is like that of the angels and the Prophets, when we 
know that the angels and the Prophets are much more obedient to the 
Command of God than we are?” Imam Abu Hanifah replied: “I 
have already stated that faith and deeds are two different things. Our 
faith is like the faith oi the Angels and the Prophets. We believe in 
the oneness of God, and His boundless powers; and we testify whatever 
is received by us from Him, and the angels and the prophets have done 
likewise. Hence it is clear that in this respect the Angels and the 
Prophets and wc are all equal.” Since these details, clarifying his view, 
have been given by Iniam Abu Hanifah himself, it appears that Imam 
Bukhari is not concerned witH refuting Imam Abu Hanifah, but with 
refuting those who indulge in useless criticism, 

Hasan Basri’s view 

In support of o’ o- Imam Bukhari, after 

citing the view of I bn Ab! Mulavkah has quoted the words of Hasan 
Basrl as follow's: 

“Only he is afraid of 
hypocrisy who is a true person of faith but a hypocrite is not afraid 
of it.” The position of the faithful is that he is imbued with both 
hope and fear. As such, he is not fully satisfied with his good deeds, 
as he is afraid that he might do something which might tantamount 
to hypocrisy. In the opinion of Tbnuttln and a group of later 
scholars, the pronoun, hu in the phrase of Ma khafahu, refers to God, This 
view has been upheld in Nawawl aiso. In that case, it would mean that 
he alone will fear God whose faith is perfect, and one who has a wide 
hiatus between his words and deeds will retain no fear of God in his 
heart. Although this interpretation is correct and the fear of God is 
desirable, yet, this meaning is not intended by the writer and is also 
contrary to the trend of Hasan BasrPs statement. Hafiz Ibn Hajar has 
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quoted a narration from Hasan Basri, in “Far/i a/- Bari", that Ai/' 

“jitu yi al,\ Lj jUiiiiJlitu j*j Vi ^ Vj “By God, there is not a single 
faithful who is not afraid of hypocrisy, and the hypocrite cares little 
about hypocrisy.” There is also another version from Hasan Basri 
where hypocrisy has been analysed. 

Thus the meaning of “jib- Vi V> c>*J* ^ will also be 

determined in the light of the detailed narration, and the pronoun 
occurring in “ Makhafahu" will refer to hypocrisy. Now the meaning 
will be that he who is afraid of hypocrisy is faithful and he who is 
not afraid of hypocrisy is a hypocrite. In this way the connection 
between this chapter and the words of I bn Abl Mulaykah is also 
maintained. 

“Yudhkar” (used in Hasan Basrl's narration quoted above) is in 
passive voice, and this is considered as proof of weak testimony 
although Hasan Basrl’s statement here is correct. Hafiz Ibn Hajar has 
stated in “Fath al-Bart Sharh Sahlh al-Bukharl,” a formtila’from his 
teacher Shaykh Abul Fad! bin al-Husayn that Imam Bukhari makes 
use of passive voice not only where the testimony is weak but also 
where the substance of a text is given or brevity in describing the text 
is resorted to. In quoting Ibrahim Tayml and Ibn Abl Mulaykah, Imam 
Bukhari did not change or summarise the text. So he used the nomi¬ 
native case, but as he reported in brief the substance of the text of 
Hasan Basri, he used the passive or “weak voice.” _ 

“The description of those things of which the 
Muslims are asked to be afraid”. 


It is a conjunction, connected with “K hawful M’umin" (fear of 
Muslims) i e , the other thing which the faithful should slum is the 
insistence on committing sins. “Without repentance,” iy" is 

the interpretation of this insistence. The meaning of insistence on 
sins is that a person is never inclined towards God and never gives up 
indulging in sins. A person is thus warned against repetition of sins 
as this leads to the darkening of his soul, and he faces the danger of 
even losing his faith. There is also the danger that repetition of sins 
might lead to infidelity. “Then evil was the consequence to those who 
dealt in evil”. (Qur'an, 30:10) 

TirmidhI has quoted a narration from Abu Bakr : 


He who repents does not insist on 
repetition of sin, although he may repeat 
it seventy times a day. 

To explain it further. Imam 

verse: 


# S' S'* 9' 

g^k***- 

Bukhari has quoted the following 


And those who, when they do an evil 
thing or wrong themselves, remember Allah 
and implore forgiveness for their sins. 

Who forgiveth sms save Allah only?—and 
will not knowingly repeat (the wrong) they 
did. (Qur'an, 3:135) 

Here the evil means the open shameless acts which affect others 
also. “Zalamii Anfusahum”, points to those actions, the evil effect 
of which, rests on the person of the doer. In this verse, God has 


tswsw 

r un 







Volume I 


COMMENTARY ON THE SAHlH AL-BUHRl 


519 


praised those who, by chance, happen to do wrong and who do not 
repeat them, whether those sins are confined to their person or have 
effect on others, they implore forgiveness from God. The underlying 
idea is that those who go on doing evil deeds without imploring 
forgiveness from God have been condemned in this verse. In another 
verse of the Qur’an, loo, mention is made about those who persistently 
repeat sins. 


So when they went astray, Allih sent 
their hearis astray. (Qur’an, 61:5) 






It is but natural that by frequently committing evil deeds the 
heart becomes hard so much so that there is no desire left to do good 
deeds. Further, the soul of such disobedient evil doers becomes dark 
and they cease to think of any good. The verse also shows that if 
a person disobeys a prophet after accepting his Prophethood, his soul 
becomes dark. Thus a reference is given here of the sons of Isra’H 
who showed obstinacy in not following the injunctions of Prophet 
Moses at.d persisted in following the crooked ways. In another verse 
it is said : 


We confound their hearts and their 
eyes, as they believed not therein at the 
first. (Qur'an, 6:111) 


(3cT<ri>*o 


The natural result of repeating sins will be that God will turn 
their eyes and their hearts permanently towards the evil just as they 
were, before accepting the faith. 


46. We have been told by Muhammad 
bin ‘Ar'arah who said that he was informed 
by Shu'bah* via Zubayd bin HarUh, that 
he tthe (alter) asked Abu Wa'il about the 
Murji’ah sect, according to whom, a 
person does not become Fasiq by commut¬ 
ing sins* He said: 

^ ‘Abdullah bin Mas 4 ud heard: 

The Holy Prophet (sallaltziho'afaihi 
wa sallam) say: “ft i- a tremendous sin to 
abuse a Muslim and it is kufr (disbelief) to 
fight with him*\ 




I asked Abu Wa’ii about the Murjites. It is s ****^*#t 
related by Zubayd that he asked Abu Wa’ii about the doctrines of the 
Murjites, as to how far they were correct. In reply he quoted the 
narration of Hadrat ‘Abdullah Bin MasTid: “The Holy Prophet 
-i 1 said, “To abuse a Muslim is to commit an evil deed ” 
Here it is intended to stress the importance of deeds and to refute the 
Murjites because according to the Murjites there is no change in the 
character and quality of faith due to good deeds or commitment of 
sin after one has accepted the faith. Thus according to them there is 
no merit accruing out of virtue and no loss is incurred through sins. 
But according to this Tradition some sins make a man evil doer and 
lead some one even to infidelity. The Qur’an says: 


And (God) hath made disbelief and 
lewdness and rebellion hateful unto you* 

(Qur'an, 49:7) 



When God has made faith dear to you, He has, likewise, made 
infidelity, iewdness and sins detestable to you so that you may shun 
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all kinds of indecency. The Holy Prophet (-A-j J^) said in his 

last sermon on the occasion of his last Hajj 

“^*1 “Do not return to infidelity after me that you may cut each 
other’s throat.** 

Reply to the Murjites’ view 

The Murjites are of the opinion that faith is sufficient to obtain 
salvation. In support of this debased doctrine they make two state¬ 
ments which they think are very effective. They claim that, since 
worship tainted with infidelity is of no avail, so also evil deeds associat¬ 
ed with Faith should cause no harm. Apparently, this statement is 
paradoxical. In fact, the Murjites have not clearly understood the 
true meaning of infidelity and faith. The real import of infidelity 
and faith may be explained by the following example, 

Life and death are two opposite facts, In life we find different 
kinds of diseases and disabilities, which divide it into different cate¬ 
gories and grades. A healthy person like a wrestler or boxer is called 
alive, so also an old man suffering from diseases for a long time, on 
the verge of death, is also alive but there is an evident difference 
between the two. The flame of their life is not of the same heat. 

And as long as life is present, efforts are made to save it even 
to the extent of the last breath. And often the efforts are successful. 
No reasonable person can question the efforts made to remove the 
diseases as not beneficial. And it is generally accepted that the effort 
to save life may be successful. But once death conies no remedies, 
however effective, will be of any avail. 1 


tSwj all 



And when death plunges its claws, then 1 find all the amulets of no use. 

Tn the Qur’anic terminology infidelity and faith are styled as death 
and life. Hence it is said : 


Is he who was dead and We have \yy, „ m p ^ ■>*** 

raised him unto life. (Qur’an, 6:123) ' 

He had died in ignorance and infidelity, then we raised him back 
to life, inspiring him with faith and true insight. At another occasion 
God says : “Lo! thou canst not make the dead" to hear.” {Qur’an, 27:80)* 
As it is useless to address a dead person, so also it is of no avail 
to advise those whose conscience is dead. Now, the view of the 
Murjites is analogous to the futile claim that as it is useless to try to 
revive a dead man so no irregularities in life can affect a living person. 
This contention of Murjites undoubtedly is invalid. However, a dobut 
arises in this regard because a sentence, similar to the one used by the 
Murjites, has appeared in _an established Tradition, narrated by 
‘Abdullah Bin ‘Amr Bin Al-‘As, and quoted by Imam Ahmad from his 
collection of Traditions (Musnad). This Tradition is against all the 
generally accepted rules and regulations laid down for assessing 
Traditions. Hence it is necessary to have recourse to interpretation 
in respect of total benefit and total loss. The total benefit is to emerge 
out of Hell, and the total loss would mean the inability to enter 


^hose whose conscience is dead and who are deaf and blind and who do not 
even intend to listen to, will not be able to bear or see things under your guidance. 
Advice and admonition would be beneficial only to those who wish to hear it and act 
accordingly. 
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paradise. Now the explanation would be that since virtue tainted 
with infidelity is of no use and, as such, no permanent or total benefit 
would accrue, no sin can affect Iman adversely. In other words, it would 
not be possible to escape Hell and totally avoid everlasting punishment. In 
short, the total loss or damage would mean the everlasting torture in Hell, 
preventing him from entering Paradise. However, if the punishment in 
hell is according to the gravity of the crime, the sinner would then be 
confined to Hell for a limited period. 

The second dubious view of the Murjites 

Another view of the Murjites is that since infidelity does not 
deserve to enter Paradise for a moment so also faith cannot be confined 
to Hell for a moment. Now if the sinning believers are sent to Hell, 
this would necessarily mean that they would go to hell along with their 
faith. This view of the Murjites has no logical basis for it is not 
possible to prove a doctrine by means of mere speculations. Never¬ 
theless, a reply has been given by the Sufis. It is that, at the lime of 
sending a sinning man of faith to Hell, his faith will be separated from 
him and kept back in the same way as a criminal is sent to the prison 
divested of his dress which is kept in safe custody and is rendered back 
to him after the term of his imprisonment is completed. Here, too, 
after the completion of punishment in Hell, he will be given back his 
dress of faith and will enter Paradise. 

On the Day of Judgement qualities will assume the form of object itself 

Regarding the question that faith and belief are additional 
attributes of life which cannot be separated from it, it is sufficient to 
say that such a contention is baseless as additional qualities will assume 
the form of the object itself on the Day of Judgement. A Tradition 
of the Holy Prophet (jJ-j *4* J-») says that besides this world, there is 

another world where the abstract and hidden things of life like the 
qualities and character of men, etc., will takeapprupriaie forms accord¬ 
ing to their nature. Thus the Prophet J-) said : 


Surah Al-Baqarah and Slirah Al-'IntfSn 
of the Qur’an will appear, on the Day of 
Judgement, in the form of two clouds, or 
two umbrellas or two flocks of birds which 
will speak on behalf of their reciters. 
(Hujjatalldh ai-Balighah, chapter on the 
description of ‘Alamul Mith&l) 


W <&&&<&»&X&1SsCi$ i 
(jiii'A/SviiJV'/i'SE) 


Regarding the days of the week, the Prophet (fd-j J*>) 

said : 


God will present on the Day of 
Judgement all the days of the week exactly 
as they are but He will make Friday appear 
in full luminosity and grandeur. 

The Holy Prophet (,A-j *~u Jii 



said : 


“When calamity descends, the prayer fights <jyo 

it and stops it.” 

And he further said : “Death "jldij ***■'( Cm gA* ■»*&' 
will be slaughtered in the form of a ram between the Paradise and 
the Hell, 


There is another Tradition: 
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He stretched his hand to pluck 
a bunch of fruits of Paradise but receded 
on account of the heat of Hell, saying 
“Oh Oh”. 

Besides, there are many Traditions from which it can be deduced 
that, over and above this material world, there are several things which 
do not appear to the common people to have any form or body, but 
they have form and body according to their attributes and qualities, 
for'example, the actions will be capable of being weighed and the 
praise of God, etc., will appear in the form of trees. However, there 
can be no harm in sending to hell a sinner who has faith For instance, 
gold put in fire does not burn but the impurities burn out and golo 
comes out pure and lustrous. Similarly, a washerman places the dirty 
clothes on the furnace. The dirt is removed and the clothes come out 
clean. Likewise, when a sinner with faith will be put into the Hell, 
his heart which is the abode of faith will remain intact and no harm 
will come to it. The heart of a man of faith will remain un-affected 
like Prophet Abraham who remained safe with his body in the fire. 
And the Qur’an says : 


Wts^03e53iolt3‘4.r. 


(It is) the fire of Alltih kindled, which 
leapeth up over the hearts (of men), 

(Qur’an, 104:6-7) 


(ifer.oo 13)$ 


It is not possible to describe the character of this fire. It is very 
discriminating. It peeps into the hearts. It does not affect a person 
of faith adversely while it burns the infidels. It reaches the heart of 
the infidel as soon as it touches his body. Yet a sinning man of faith 
will be confined to Hell for the purpose of purifying and cleaning him. 
The sinning Muslims are like the dirt on the clothes and the dross in 
gold. On putting them into fire, the dirt and dross go away and they 
are purified and become clean. But the analogy of an infidel is that 
of an absolutely impure and irremovable dirt which, in spite of being 
fumigated innumerable times, will not become clean, and hence will 
be confined to fire for ever. 

“On abusing a Muslim, a man becomes 
an evil doer and if he fights a Muslim, he becomes infidel.” This 
refutes the view of the Murjites as they do not consider faith tainted 
with sins as harmful. It is now clear from this Tradition that there 
are some sins which make a man evil doer and yet other sins besmear 
him with infidelity. And Abu Wa’il has cited this Tradition to refute the 
view of the Murjites Although it refutes the Murjites, it tends to 
support the Mutazilites and Khawrijites superficially, because they 
consider those who commit major sins as infidels, and in this Tradition 
fighting of a Muslim against another Muslim is explicitly considered 
as infidelity. Nevertheless, the followers of Tradition do not consider 
one who commits a major sin as infidel. The whoie matter has been 
explained before in the chapter on “Sins and subjects concerning the 
period of ignorance,” It is true that fighting a Muslim is undoubtedly 
a constituent of infidelity. But the commitment of a sin does not 
completely deprive a believing person of his faith as has already been 
explained in the aforesaid chapter. 

We ask the Khawrijites and the Mutazilites as to why they do 
not consider abusing a Muslim as infidelity although it is also a sin. 
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If they interpret it and explain it, we should also have the right to do 
the same. Yet the followers of Tradition wish to find out as to why 
abusing a Muslim is merely considered a “sin” and fighting him as 
“infidelity” when both are open sins. What is the reason for this 
difference ? The fact is that according to the rules of rhetorics and 
eloquence when two similar things are described, but they have apparent 
difference, then such words are used as would reflect the apparent 
difference ; otherwise the common people will consider both as 
identical. Here, fighting a Muslim and abusing a Muslim are two 
different things. 


If after declaring the “abusing of Muslims as sins”, the same 
word i.e, “sin”, would have been used for killing a Muslim, the difference 
in the nature of these two kinds would not have been brought out. 
Hence “abusing” has been described as sin (fisq) and fighting as infidelity 
(kufr), because “infidelity” is a much greater sin than “abusing”, and 
deserved severe condemnation. This is a clear pointer to the difference 
in the interpretation of “abuse” and “fight”. 


Qur’anic interpretation by the Prophet (,J-j *4* J>i Jo) 


The interpretation of abusing a Muslim as sin {fisq) conforms to 
the interpretation of the Holy Qur’an by the Prophet (|*U> *-U jji J*>). 
Although the word “abuse” is not used there, yet it clearly means that. 
The Qur’an says : 


Neither defame one another, nor insult 
one another by nicknames. Bad is the name 
of lewdness after faith. (Qur’an, 49:11) 



By giving a bad name to any one, one commits a sin, so much so 
that it is har'dm (strictly prohibited) to call a person by bad name with¬ 
out reason. But if there is a good reason, for instance, a man is lame 
and is known by that name, there is no harm in using that name. In 
the same way one who coins a bad name whether the defect is present 
or not, he will be called impolite, lewd, sinner and an oppressor. The 
Holy Prophet <4+ ^ J**) has interpreted this as “abusing Muslim 
is a sin.” 


The Prophet ( r i~) -uU 4>i J*>) has interpreted “the fighting with a 
Muslim” as “ kufr ” (infidelity) in conformity with the interpretation of 
the Qur’an. The source of this is also present in the Qur’an, where 
identical words are used in describing the punishment of a kafir 
(infidel) and one who deliberately kills a Muslim. Thus, it is said in 
the Qur’an. 


Whoso slayeth a believer of set purpose, 
his reward is Hell for ever, (Qur'an, 4:93) 




(. 


AH, 




God has prescribed the punishment for intentionally killing a 
Muslimas eternal confinement to fire, which is the punishment of a 
kafir (Infidel). Hence “Qital” of a Mu'min is mentioned as “kufr” in the 
Hadith . 11 is a different matter what is intended by confining to fire in 

the above Ayah , and it is also a separate issue that religious jurists do 
not accord the same punishment on earth. The details in this regard 
may be obtained from books on Islamic Jurisprudence. 
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47. We have been told by Qutaybah 
bin Sa'id who said that he was informed 
by Ism&‘il bin Ja'far, via Humayd, via 
Anas, that he (last narrator) said on the 
authority of: 

’Ubadah bin S&mjt that the Holy 
Prophet (falfatliho' alaihi wa sallam) once 
went out to inform the peop'e about the 
Night of Qadr (Decree or Power); Mean¬ 
while two Muslims started fighting. Then 
he (Apostle) said: “I came here to tell you 
about the Night of Qadr, li e. exact date 
thereof), but because so and so were fight¬ 
ing. I forgot it. and perhaps it may be good 
for you. Anyhow, seek this Night on the 
27th, 29th and 25th nights. 

The Holy Prophet <il was informed ahout the exact 

night in which the Night of Power would occur. He had come out to 
give the information to the Muslims, when in the Mosque of the 
Prophet two persons started fighting. One was Ka’b Bin Malik who 
was the lender and the other was ‘Abdullah Bin Abl Hadard AslamI 
who was the borrower. The fight started between them regarding the 
money lent. In some narrations it is said that these two persons 
started exchanging hot words at the top of their voices. The Holy 
Prophet (fA-j J*.) thereupon asked the lender to write off half 
of the loan and he immediately complied with the order. He then 
instructed the debtor to pay off the balance. Thus he tried to quell 
the quarrel. In the meantime, the matter about the Night of Power 
escaped his mind. He said: 


.47 

5 i&S S5&5 SJteSWSi; 

is3^viwjacs*swy^» 


“I had come out to 

tell you about the Night of Power and the two persons started quarrel¬ 
ling. Hence, that has been removed from (my heart).” That is he 
had come out of his house to tell them as to when the Night of Power 
fell, but the quarrel between the two persons became the cause of 
their deprivation, and on account of the evil consequence of this 
quarrel, the special knowledge of the night was removed from his 
heart. 


Quarrelling with each other is the cause of deprivation 

The removing of the knowledge of the Night of Power is included 
in “ Nunsiha (cause to be forgotten), vide Qur’an 2:106. God in His 
wisdom decided that the exact night of occurrence of the Night of 
Power should not be made known. But to make it known for a while 
and then to take away the knowledge thereof, was meant for warning 
the people that quarrelling with each other is such an evil and detes¬ 
table thing that on account of its bad omen, such a happy tiding was 
taken back. When the heart of the Holy Prophet «ii J*) is 

affected by the quarrel of others, what will be the fate of the persons 
who quarrel with each other.? 

‘“Such of our revelations as we abrogate or cause to be forgotien, We bring (in 
place) one better or the like thereof*’, 2:106* That is, some Ayah is abrogated or its 
knowledge is removed from the mind, This is not because ihere is some defect in it, 
but on account of the fact that, at that time, that was proper and now the other com¬ 
mandment is more appropriate* 
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Hence, animosity is a very detestable thing, and is such an evil 
that can lead to specific and general punishment. By this, people 
become deprived of a large number of God’s blessings and bounties. 

If demanding one’s dues leads to an exchange of hot words, then 
it is not in itself so detestable. But to quarrel in the mosque which is 
the place of worship is something highly undesirable, And it was all 
the more despicable when such a fight took place in the holy precinct 
of the Prophet’s Mosque, and during the month of Ramadan which is 
a special period for worship and prayers, and above all, in the very 
presence of the Holy Prophet (,*J-j ^ particularly when raising 

the voice in his presence had been strictly forbidden in the following 
words of the Qur'an ji 

Hence in one way this was bad (for the Muslims) but in another it was 
good as the Prophet himself said: 

“Perhaps there may be some good for you 
in this”. And the good consists in this that people may strive harder 
and worship more and more. But it goes without saying that due to 
the evil consequence (of our action) we were deprived of this blessing, 
Nevertheless, on account of ihe favour of the Holy Prophet 
(jU-j di ^ J*») some part of the blessing (in disguise) is still available 
to us. Had the exact time been made known to us, we would have 
refrained from trying hard and would have been satisfied with getting 
up (in the night) at the appointed time for prayer and repentance. 
Hence we would have been deprived of the persistent search for the 
Night of Power, which too is in itself a great worship. We would have 
lacked the genuine desire and since there is a difference between a 
casual desire and genuine desire, there is, in a way, some benefit and in 
a way, loss. 

Some people take “ Farufi'at ” to mean that the Night of Power 
has been taken away (removed), and according to them, it is no more 
in existence. They interpret from this Hadlth that the Night of Power 
does not exist (any more). But this argument is like stopping at the 
words since immediately after this the Hoiy Prophet 

(pL-j said **Fal tamisuha" i.e., “go on searching it”. If the 

Night of Power no more existed, what is the meaning of Fal tamisuha! 
The meaning of is that the knowledge of occurrence of the 

Night of Power which was given to the Prophet (pA-j was 

removed. By it, is meant “Removal of knowledge”, “Removal of 
its exact determination”, and not “Removal of its existence”. The 
existence of Night of Power will therefore remain till the Last Dav. 

The intention of Imam Bukhari in quoting this Hadlth is that, as 
the mutual animosity of the Muslims resulted in the removal of the 
knowledge of the exact occurrence of the Night of Power, in the same 
way, the sins result in destruction and negation of good deeds. By 
this, a sort of connection is established with the theme of the chapter. 

The exegetes of Bukhari say, at this juncture, that Imam Bukhari 
has cited two Ahadlth in this chapter. And in the appendix to the 
chapter, he has given two subsidiary chapters. The first Hadlth is 
related to the second chapter jj** L” and the second Hadlth 

to the first chapter I*;**!) 1 in their support”. They give 

’There is a famous example of converting an Ayah of the Qur'an in one's favour 
by mutilation and separation from ihe context as follows: “do not do prayers (sat5t). ww 
But the sentence is only completed by “when you are drunk/* ‘Abdur Rahman 
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the reason for the similarity that usually, in quarrels and in (mutual) 
animosity, the voices are raised and the fear of the destruction of good 
deeds is present in the Ayah of the Holy Qur'an: ^U.*i 

Whatever we have written under this chapter, is the opinion 
of the Shaykh al-Hind Mawlana Mahmud al-Hasan, that Imam Bukhari 
has cited the words of Ibrahim Tayml, lbn Abl Mulykah and Hasan 
BasrI in support of the first chapter, and in support of the second, 
he has quoted two Ahadlth. But since in these Ahad'ith no 
mention was made about “Insistence on sin even after repentance”, 
Im&m Bukhari filled this gap by citing ^ ^ ijj-u 

“And did not persist in what they did earlier, although they knew 
that it was wrong to do so”. According to the Shaykh al-Hind 
both these chapters are proved. Further, by the words of Ibrahim 
Tayml, lbn Abl Mulykah and Hasan BasrI, the chapter of 

kfMjji is proved, where Muslims are taught to be afraid of hypocrisy. 
And by and the explanation 

of jis proved, where the Muslims are asked to fear sins. 

The connection of the second Hadith with the explanation is that, as 
the knowledge imparted can be taken away, so also by repetition of sins 
and by not giving them up, the actions would become void and useless. 
The verdict of religious scholars on repetition of sins 

The decision of the scholars is that by repeating minor sins, the 
minor sins do not remain minor. If a man goes on repeating the 
minor sins, without repenting and asking forgiveness of God, then 
such minor sins become major. In the same way, by repetition, the 
major sins do not remain (only) major sins. If a person goes on 
committing major sins without repentance and asking forgiveness, then 
those major sins will take him nearer to kufr (infidelity). 


CHAPTER XXXVII 
Enquiry of Jibr'ail from the Aposrle 
of Allah [salfalfaho *alaihi wasatlam) about 
jmari, Islam and IhsEn and the Day ot Re¬ 
surrection. and t^G replies given by the 
Holy Prophet {saUaUdho 'alaihi wa sallam) 
to him._ Then he said lo ihe people: 

“Jibra’il came here to tea^h you your 
religion". So the Apostle regarded all this 
as part of religion and atso what the Holy 
Prophet (wltalfdho 'alaihi wa sallam) had 
said to the delegation of ‘AbdulQ.iys about 
lman. Allah, the Most Exalted, says 

"And whoso seeketh religion other 
than the Surrender (to Allah) it will not be 
accepted from ham. (Qur’an, 3:85) 

The intention of Imam Bukhari is to show that Imam Islam and 
Ihsan (act of obliging) are ali one and the same thing. JibraTl put the 
questions to the Holy Prophet ^ «*'• in proper sequence and 
the reply was in the same sequence, i.e. s Imdn Islam and Ihsan , At 
the end, the Prophet said: “This w F as Jibra'il who had come to teach 
you your religion’'. In the teaching of Jibra’ll, there were Imdn, Islam 
and Ihsan , Hence it is clear that all these constitute religion and for 
this reason, the Prophet ^ ^ J*) called it Din Hence, Imam 
Bukhari himself is trying to elucidate his intention by “All these were 
made religion”, that the Prophet (^j +M iai J^) gave^ the name of Din 
(religion) to all these. Here, Imam Bukharthas thus established the chapters. 
In the first chapter, he is trying to prove that the things that the Holy 
Prophet (ffrU-j ^ ^ J^) enumerated in his reply are the very essence 


^3 
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of Din (religion). By the second chapter, he is trying to explain that 
Iman and Islam are one (identical). He is using as a proof the 
Hadith regarding the delegation of ‘Abd al-Qays which will be dealt 
with, later, under the chapter “OWS'u- The things that were 

mentioned to the deputation of ‘Abd al-Qays, are the same that he 
mentioned in reply to the query by Jibra’il as to what Islam is. Hence 
Iman and Islam are one. By the third explanation. Imam Bukhari 
wants to prove that Islam and Din are one. For the purpose of proving 
his contention he is taking support of the Ayah of the Qur’an, “And 
whoso seeketh as religion other than the surrender (to Allah), it will 
not be accepted from him." This means that Islam and Din are inter¬ 
pretation of one and the same thing. Had there been any difference 
in these, the searcher of Islam would not have been the searcher of 
Din. in the last chapter Imam Bukhari has taken recourse to various 
interpretations to prove that actions are a part of Iman (faith), and the 
intention of this was to rebut the Murjites, who do not consider 
actions necessary for faith. Hence, he has used the words Iman, Islam 
and Din at different places. Now, he is proving that the source and 
substance of all is one. By the sum total of the arguments, the inten¬ 
tion of Bukhari is amply evident. But by these arguments of Bukhari, 
no harm is done to the doctrine of the Hanafites, as in the application 
and use of words, there is a latitude’ available to everyone. The 
discussion is on the essence of faith and Islam. But substituting one 
for the other, in exercise of the usual latitude or interpreting one for 
the other, is common, and not extraordinary. Undoubtedly, the reality 
(essence) of every thing is different. Iman is the name of attestation 
and Islam is the name of actions, whether they belong to the parts of 
the body or the tongue. Hence, the Hadith of Jibra’il is a clear proof 
of this. When Jibra'il asked the Prophet (fd-j *-U *ui about Iman 
(faith), the Prophet *-u *ui j*»), unaware of the fact that the ques¬ 
tioner will, after a while, ask about Islam divulged to him the real 
meaning of Iman , without reference to what the meaning of 
Islam is. Then, when the question was put about Islam, he described 
the real connotation of Islam. The Hanifites should use this 
Hadith itself in proof of their doctrine, since here, both have 
been described in one place, and here only, the reality of both can 
be highlighted. If Iman and Islam had been identical in meaning, then 
Jibra'il would not have made two separate questions. The very fact 
that he made two separate questions is in itself a proof that Imhn and 
Islam are two different things. Imam Bukhari on seeing only 
(teaches you your religion) just like ojU-j 

"In protecting one thing you have ignored other things” has made the 
Hadith of the Jibra’il sheet anchor of his arguments, although it proves 
the standpoint of the Hanifites. As far as the Hadith of the delegates 
of‘Abd al-Qays is concerned, the answer is the same as given by Ibn 
Rajab Hanbali in the following words ti>i lii., The 

meaning of the principle of Ibn Rajab Hanbali is that if the use of the 
words Iman and Islam is made together in one place, there will be no 
identity in what is proved by them, as is found in the questions made 
by Jibra’il. But if the words Iman and Islam are not used together, 
and if only the word Iman or only the word Islam is used, then here 
the use of the other is in the form of expansion (interpretation). This 
has already been explained in detail in the beginning of the Book on 
faith and a reference may be made thereto. 
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48, We have been told by Musaddad 
who said that he was informed by Ismail 
bin Ibr&hlm that Abu Hayyan al-Taymi 
had told him, via Abi Zurah, that; 

If Abu Hurayrah narrated: 

'The Holy Prophet (satloUdho 4 alaihi 
wa sallam) was one day sitting among his 
Companions, A person came to him and 
enquired: “What is ImanV* The Prophet 
(saualldho *alaihi wa sallam) replied: "Im in 
(Faith) consists in belief in Allah, His 
angels, meeting with Him, His Apostles 
and in the Day of Resurrection/* Then 
he enquired, “What is Islam/* He 
(Allah's Messenger) replied Islam means 
that you must worship Allah and never 
associate any partner to Him, offer prayer, 
pay the obligatory Zakdt (poor-due) and 
fast during the month of Ramadan. Then 
he asked, “What is Ihsan?*' The 
Prophet (sallalldho 4 alaihi wa sal!am) replied: 
Ibsdn means that you worship Allah 
devotedly as if you were seeing Him, and 
if you cannot do that, (you must believe 
that ) He sees you. He asked. 
“When will the Day of Resurrection 
come?** He (Prophet) replied, “The 
answerer does not know it better than the 
questioner. However, I will relate some 
signs of it to you. Firstly, when a maid- 
slave wdl beget her master. Secondly 
when poor shepherds of black camels exalt 
themselves in the eonslrtiction of palatial 
buildings. And there are five things which 
none knows except Allah**, He then read 
the following verse of the Qur’an, 

“Lot Allah! Wuh him is the know- 
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ledge of ihe Hour, He sendeth down the 
rain, knoweth that which is in the wombs. 

No soul knoweth what it will earn tomorrow, and oo soul knoweth in what hud it will 
die. Allah is knower. Aware. i,^k- ' 4* 


Then he went away, and the Apostle asked his companions to call him back, 
but he was nowhere found. Then the Holy Prophet (sallatlaho 'alaihi wa sallam) said 
*'He was JibrcL’il who came here to teach the people their religion.” Abu ‘Abdullah said: 
“The Apostle of Allah ( sallallaho ‘alaihi wa sallam) considered all these tilings as parts 
of Imdn (Faith),” 


This Hadlth is of great significance, Qurtabi has said Jby di^Wu" 
“iiJifl i.e., we wil] he justified in calling this Radith as the essence 
and sum total of all traditions of the Holy Prophet. Just as the Surah 
af-Fatihah is the sum total and the essence of the Qur’an, in the same way, 
the substance of all Ahadith and the essence of the twenty three years’ 
life of the Holy Prophet {J-j *£i J^) is embodied in this Hadlth. 
Qadi ‘Tyad has said that it consists of all the externa! and internal 
worship and all such things as are related to Imdn (faith) and there is 
also a description in it of such things as are connected with the actions 
of the limbs, secret and unostentatious worship and protection against 
calamities due to evil actions. 


To such an extent that aH the religious 
know'edges arc concentrated in it and 
brunch out from it* 

(Fatah abBirl, p, 133, Vol. I) 
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If this Hadith \s given the name of “Ummussunnah’' then it will 
be most appropriate, since the collection of all the Ahadith is con¬ 
tained in it in a concise and brief form. In the arrangement of the 
Qur’an, the Surah al-Fdtihah has been placed on the top because it is 
the concise text of the Qur’an and the rest is the detailed explanation. 
Hence, most of the exegetes and writers have placed this Hadith in the 
beginning, as for example, Imam Muslim has in his Sahih Muslim and 
Baghwi in his book entitled ‘Masabih wa Sharhi Surmah ". The writer of 
Mishkat has, likewise, followed them. Generally, this Hadith is known 
under the title of Hadith al-JibraTl. This Hadith is so comprehensive 
and full of meaning that, if I were to explain according to my capacity, 
its minute implications, then I would need at least fifteen days. But 
here, by way of brevity, I am explaining a few necessary points. 

It is given in some narrations that this incident took place only 
a few months before the passing away of the Holy Prophet 
<uii By this I mean those three months which he passed 

after the “Hajjat al-Wida**'. This has been also stated by Ibn Hajjar. 
And this is reasonable as Din (Islam) gradually descended over a period 
of twentythree years till it was completed during Hajjat al-Wida', and 
on the day of ‘Arafah of Hajjat al-Wida* t the following Ayah was 
revealed: 


This day have I perfected your reli¬ 
gion for you and completed my favour 
unto you, and have chosen for you a* 
religion al-Islam. (Qur'an, 5:3) 



Hence, this conclusion was only possible after the completion of 
the religion (Din). As for example, a lecturer after speaking for two, 
three or four hours says “this is the sum total of my speech” so that 
something may be briefly remembered by everyone and may be easy 
to act upon. Hence, the Holy Prophet here stated in 

brief, the sum and substance of the entire religion, since Iman is the 
name given to the sum of the entire subject-matter of beliefs. And 
Islam represents the sum and substance of the entire subject-matter of 
(religious) jurisprudence, worship and actions, and Ihsdn is the sum 
total of the subject-matter of the path of religious sanctity, sujism and 
purification of self. The discussions pertaining to philosophy which 
the Mutakallimin (scholastics) have introduced, of necessity, in “7/m 
al-Kaldm ” is neither an essential ingredient of religion nor the purpose 
thereof. It is a great bounty and gift of God that He had been des¬ 
cending (the knowledge of) Din through Jibra’Il for twentythree years, 
and then He gave through him the summary of religion. In this con¬ 
nection the Holy Prophet (pi-j -uii J-») said: “This was Jibra’il who 
had come to teach people their religion’’. 

This means that by the questions and the answers the people may 
learn the sum and substance of religion. 

The Holy Prophet -L' was sitting before a gathering 

of people when a person came “Barizan” that is he was clearly visible 
so that every person could recognise him. In the beginning the 
Prophet used to sit well mixed with the people and therefore strangers 
found it difficult to recognise him. Hence the Companions sought 
permission to erect for him an elevated place which was granted. At 
the time of this incident, he was probably sitting on the platform. By 
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this, the people have concluded that there is no harm in making a 
separate seating arrangement for the teacher and the taught, in case 
of necessity. But it should be made free from show. It is therefore 
related about the platform of the Holy Prophet (jA-j *4* Ail J*>) that 
it was an elevated place made of clay. 

“J~i A person came to him, that is JibraTl came in the form 
of man. Here the narration is brief. He tried all possible contrivances 
to hide his own identity. The details have been given in the narration 
by Muslim, Any one desiring to know' the details should refer to 
“Fath al-Mulhim ” p. 162, volume 1. He had adopted a strange atti¬ 
tude in his demeanour, appearance, manners, behaviour and 
talks. He had adopted an attitude of a stranger, so that no 
one could recognise him so much so that the Prophet *-U J*») 

did not recognise him in the beginning. On his leaving, the Prophet 
(fJ-j Ji' J-*j was informed (spiritually) that he was JibraTl. Hence, 
it is mentioned in the narration of Ibn Habban that he said that, to that 
date he was never confused about tHe name of JibraTl, and this was 
the first time that Jibra’Il came and he remained unknown to him. He 
could not recognise him. Only when he had gone he was informed 
about him (spiritually). It is true that generally, whenever JibraTl 
appeared in the form of a man, he appeared in* the form of Dahyah 
Kalbl. But to say that in this incident also, he appeared in the form 
of Dahyah is apparently wrong. Hafiz has explained that this word in 
the narration of NasaT is due to the doubt of the Rawl (reporter), 
because the narration of Muslim contains details and explanation in 
this connection, Hadrat ‘Umar said: 

i • 


He was clad in white and his hair was 
pitch dark. There was no sign of journey 
visible and no one of us recognised him. 





If he had appeared in the form of a Dahyah Kalbl, then it would 
not have been A, “that no one of us recognised him”. It 

is possible that Dahyah Kalbl was present among them from the 
beginning. Now if Jibra’il appeared in the form of Dahyah, then the 
Companions were sure that it was not their Dahyah as he was already 
present amidst them. Then, per force, this must be some other person 
who was in appearance like Dahyah but it was not known who that 
was. Hence, i.e., none amongst us recognised him is 

correct. But from the mode of text, this argument seems to be far¬ 
fetched. Further Jibra’il had adopted the practice of hiding his own 
identity on this occasion. By this reason, too, it does not seem that 
he had come in the form of Dahyah. Since coming in the form of 
Dahyah was a known fact, hence this is opposed to the attitude of 
disguise. Even the Holy Prophet ([A-j <&i J^) would have known 

it since Jibra’il mostly used to come in the form of Dahyah It is 
possible that, in spile of the fact that the Holy Prophet (,A-j * 4 * J~) 

had been endowed with all the necessary knowledge anti revelation 
both about the past and the future, his not recognising JibraTl was a 
pointer to the fact that a creature is nothing by his own self, and it is 
God Almighty who exercises His power over everything In 
spite of the fact that so much knowledge of realities of things had been 
granted to the Holv Prophet (fA-j * 4 * .Jii J™»), God may, whenever He 
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wishes, withdraw the knowledge of things perceived and felt, not to 
speak of the realities and spiritual knowledge. Hence God Himself 
has said: 

And if We willed we could withdraw 
that which We have revealed unto thee, 
then wouldst thou find no guardian for 
thee against us in respect thereof. 

(Qur’4n, 17:86) 

God has, by His extreme Benevolence, bestowed on him this 
precious gift. There could be no reason for withdrawing the same, It 
is only meant to assert His Omnipotence. Further on, He says: 

(ft is naught) save mercy from thy 

Lord. Lo! His kindness unto thee was ever ^ ^ ^ ^ 

great. (Qur'&n, 17:87) 

That is he will not do such a thing since the demand of His 
Mercy is that this source of redemption and benevolence should not 
be removed from the world. Nevertheless, if He wishes he can with¬ 
draw it as everything has been given by Him and everything belongs 
to Him. After diffusing through him so much knowledge of realities 
and knowledge of God throughout the world, He showed towards the 
end of the Prophet’s life, by way of example that He could withdraw 
whenever it pleased Him the knowledge of such things as could be per¬ 
ceived and felt. What then could be the fate of others? In fact, even 
after twentythree years of contact with JibraTl, he remained disguised 
from the Prophet (,4-j «ai then, what can be the condition of 
others? Hence, man should not boast and pride over any thing. There 
is an incident of Mawlana Muhammad Ya'qub Nanotwi, that a person 
came to him for his signature on a Fatwa (religious verdict). He said, 
he had his pen in his hand, but could not remember his own name. 
He concentrated deeply, and only after a long time, he could remem¬ 
ber his name. Mawlana Thanwl, after describing this incident, has 
narrated an incident of his own. He said his house was very near to 
the Khanaqah (monastery) and he used to come and go daily, but one 
day he completely forgot his own house, when he started to go home. 
He knocked about in the lane in search of the house but was not able 
to trace it. Hadrat Mawlana Muhammad Ya'qub and Hadrat Mawlana 
Thanwl are" well-known for their dignified position in the knowledge 
of religion, and spiritual realities. In spite of this, they forgot their 
name and house respectively, fn the above quoted incident, the 
Prophet's not recognising Jibra’il was a prelude to the question and 
answer to the knowledge of the Hour (Last Day), that its knowledge 
was not given to him, since a person can have the knowledge of a thing 
only when he has been given that by God. 

Be glorified We have do knowledge ^ ^ ^ 

saving that which Thou hast taugjht us. i Tl 

(Qur^fin, 2:32) " ^ " ^ 

Without the gift from God, the creatures have not even the know¬ 
ledge of things seen and felt. 







And he ' 


asked, “What is Iman (Faith)?” The Prophet -cu- J^) said, “It 
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consists in your believing in God, His Angels, and about meeting Him, 
and in His Messengers and in rising after death.*' First of all, he 
questioned, “What is ImanV* The literal meaning of Iman is attesta¬ 
tion, like “U i>>! cJi Lj”, Giving the literal meaning would have been 
sufficient, but since the connection of the question was with the 
accessories of Iman (faith), hence the Prophet (fd-j -uU mentioned 

those things which were related to Iman and attestation. All these 
things referred to by him fall within the category of Mughlbat, i.e., 
“ things unseen” or “mysteries”. No acts are mentioned here. By 
this, the doctrine of Imam Abu Hanifah is confirmed, that acts are not 
parts or pillars of Iman. The belief in God means that His existence 
and His Oneness should be attested, and there should be the conviction 
that “He is embodiment of all the excellent qualities and is free from 
all defects and controls. In respect of power and knowledge, He has 
control over the entire world. There is no partner in His Dhat (Being), 
nature and essence, and in His attributes. He alone is deserving of 
worship. 

Wa Mala'ikatihi God has created the Angels who have relation with 
Light (being created therefrom). These are God’s ambassadors and 
respected ones. They are such devotees that never disobey God. God 
has entrusted to them the administration of the universe. They can 
appear in different forms and figures. Of these, whose existence is 
known to us through established facts, such as Jibra’Tl, Mika'll, Isra’fll, 
and ‘Izra’Il, they should be believed in, with that reference, while 
belief in those whose names have not been given should be in general, 
and this is sufficient. 

Wa Biliqa’ihi The meaning of Liqa ’ is that one should believe in 
meeting God. Some have interpreted Liqa'’ to mean “seeing God”. 
Over this a doubt has been raised that ail will not be lucky enough to 
see God. Then how is to believe in this ? No one can say (with confi¬ 
dence) that he will be granted the vision of God, since this depends on 
a person’s death professing Iman to his last breath, but no one knows 
what his end will be. The answer to this is that it is not intended that 
the belief should be in one’s own, or any particular person’s ability to 
see God, but the belief, in short, is that a Muslim will be able to see 
God. To make objection that all will not be able to see God, an 
argument about denial of seeing God, is not understood. This is some¬ 
thing very strange indeed. Where is the difficulty in the mere belief in 
the possibility of seeing God? Don’t we believe in Paradise and Hell? 
Is it that all those who believe will go to Paradise or Hell? When this 
is not the case, then it is legitimate to believe in the possibility of Liqa 
(meeting) and ruyai (seeing) God. Some people contended that Liqa' 
means being present in the Court of God (on the Day of Judgment). 

Wa Rasulihi (and in His Prophets) Belief in and attestation of the 
prophethood of prophets and things connected therewith are consti¬ 
tuents of faith (Iman). God sent this community (of Prophets) for 
presenting to the people the message of God, and kept them (the 
Prophets) protected from sins. They had to cross many hurdles on their 
way, but they never showed negligence in spreading the message of 
God. Belief and attestation, in some of them is in detail and in others 
in brief. Those Prophets who have been dealt with, at length, it is 
necessary to attest them in detail. And those who have been included 
in “among them are those whom We have not mentioned to thee”, 
attestation of them in brief is sufficient. 
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Wa Tu’mina Bil Ba'thi (and believe in the Resurrection). Prior 
to this the mention of “ Iman Billah ”, “/man bil Mala’ikah ”, “/man bi 
Uqd'ihV ’ and “/man bil Rusul" was made under the word 'Tu'min'. 
Here, the word “Tu’min” is used once more with “ Ba'th ”. From this 
it is clear that the attestation of the belief in rising after death has a 
special place in the Islamic beliefs. By this, is meant the belief in 
rising from the grave, then thereafter in accountability, “ Sirat”, the 
Bridge that everyone would have to cross on the Day of Judgment, 
Balance, Paradise and Fire (i,e. Hell) etc. But by the repetition of 
the word **tu*min" it is intended to show that “/man bi liqd'ihl” and 
“/man bil ba'thi” are two separate things. All the things which are 
indicated by the word “Liqa* ” are present at the moment. But rising 
after death is not present at this juncture, but is a thing which would 
come in future. The further difference is that by “Ba'th” is meant 
rising from the graves, which will take place first and by “Liqa’ ” is 
meant “seeing God” which will take place later. Hence the question of 
repeating the same thing does not arise. 

The second question that the man put was “What is Islam?" The 
Prophet (fJ-j -a 1 J-*) said that it consists in not associating any one 
in the worship of God (that is not worshipping any one except God). 
There is an indication in i.e., “Do not associate anyone 

with Him” deserves to be worshipped with full devotion and reve¬ 
rence. No one else has any right to such devoted worship and suppli¬ 
cation. 

Then he said: “Say prayers and pay Zakat (poor-due) which are 
obligatory". Here the word “ Mafrudah" has been used only with 
reference to poor-due. In another narration, the word “ maktubah ” 
has been used with "Salat” and in another, the words “wa tasuma 
Ramadana This is another narration in which Hajj is mentioned along 
with Fasting. 

The third question the man put was “what is Ihsan (goodness)/’ In 
reply to this the Prophet (pi~j -uU 4>l Jo) replied *1)1 u 1 " 

“Worship God in such a way as if you are seeing Him.” This is a more 
dignified condition of mind and heart. In that condition a man per¬ 
ceives God in such a way as if he is seeing Him with his own eyes. 
But if he has not that perception of God in his heart he may still have 
the consciousness that God, the Almighty, is observing every action 
and condition of his, and it is this point to which the Prophet 
-a* -Li has hinted: “If you do not see Him, then He is obser¬ 
ving you.” 

The real implications of Iman, Islam and Ihsan 

To understand the essence of these three terms you should realise 
that a man has a soul and a body. The body becomes entirely 
paralysed and useless without the soul. In the same way, the soul 
cannot accomplish many things without the body. The soul is hidden. 
Its reflection is cast on the parts of the body. After the body and 
soul, there is a third thing which appears in the form of regular move¬ 
ment of the parts of body, through consistency of efforts, through the 
coordination of the body and soul. It is the law of God, that 
whichever power that is used regularly and according to fixed rules, 
increases in its magnitude. As for example, wherefrom do the wrestlers 
derive so much drive and strength? Does it fall from the heavens on 
them like the rains? The fact is that when a person uses the parts of 
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his body, according to set rules and exercises them regularly, so that 
every part of the body is brought into action, gradually, by steady and 
sure degrees, they increase in strength and he becomes a wrestler. 
But on the contrary, if a person does not make any movement of his 
limbs for a considerably long time and for instance, he keeps in bed for 
twentyfour hours and" does not move any part of his body at ali, 
instead of becoming a wrestler, he will be paralysed and become 
totally disabled. As this is apparent in the bodily powers, in the same 
way is the condition of the spiritual powers, nay, to a greater extent, 
as the real powers are of the soul. The special powers and capabilities 
that appear from constant practice is known as “ Ihsan'' in the same way 
as the increase in strength of the body is known as “wrestling”. The 
fact is that the real thing is Iman (faith) and it originates in the heart, 
and when faith acquires progress and overflows, its effect is apparent 
on limbs of the body. The Prophets (peace be on them) are the great 
masters of this art. With constant progress Iman becomes Islam, and 
the same Islam through progress becomes Ihsan. Then there are quite 
a number of grades and categories of “ Ihsan One grade is owned 
by the Prophet *sU *wi J*.), one by the Companions of the Prophet. 
Then there are grades of the Saints and Reformers according to their 
capacities and status. 

Religious laws, mystic path, spiritual knowledge 

From the above discussion it is evident that the claim of the 
ignorant Sufis (mystics) that the “Tarlqat” (mystic path) is something 
apart from “Sharrat” (religious Jaws) is totally incorrect. These people, 
on account of their ignorance, have fallen into deception, “ SharVat" 
is the sum total of Iman and Islam. By regu'ar and systematic obser¬ 
vance of “SharVat” (laws of religion) and constant efforts in that 
direction, “Ihsan” is acquired; this is “ Tarlqat”, the mystic path. Then 
some spiritual fruits are received in this world which have been termed 
spiritual knowledge. 


The stage of being chosen and of turning (towards God) 

In this system, there are two kinds of people—-one comprises 
“Mujtaba ”, i.e., the “chosen” and the other “ Munib”, those “that 
turn to God”. “ Mujtaba ” are those people who have been specially 
chosen by God, and God draws them towards Himself and due to this 
special attraction of God, they are not required to undergo intensive 
austerity in the spiritual path, and hence they arc also called “ Majdhub ” 
(drawn towards God). The “Munib”, however, plod their way through 
efforts, extreme austerity, and perseverance. Here, too, the help of 
God is present, otherwise it will not be possible to budge an inch. 
But they lack that special favour which is available tu the “Mujtaba”. 
The Holy Qur’an has pointed to this: 


AJI&h chooseth for Himsell whom He 
will and guideth unto Himself him who 
turneth (towards Himj. 

(Qur’an 42:13) 




ir, - , , „ b t 3 


Whomsoever of his servants He wishes, He draws to Himself and 
through His mercy and love bestows a place of nearness and prefe¬ 
rence. To reward those who are striving hard, and to guide them and 
lead them to success is also His work. All the Prophets belong to 
the class of “Mujtaba" , but there are, among them, too, grades and 
categories. Nevertheless, whether they are “Mujtaba” or “Munib”. 
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their underlying idea is the same, that is: “Worship God in such a way 
as if you are seeing Him, and if you do not see Him then He is obser¬ 
ving you”. In the interpretation and explanation of these two 
sentences there is difference of opinion among the religious scholars. 

Interpretation of “Ihsan” by lbn Hajar 

Hafiz I bn Hajar says that the Holy Prophet (,^-j Jbl J-0 is 
describing here two grades* and two conditions, of which the former is 
high and sublime. If this is not available to a person, he should, 
at least, try for the second position, which is comparatively less 
elevated. 

‘•y cSjIT^iI -uuoi' ‘That is, keeping in mind the respect of God, pray in 
such a way as if you are seeing Him’. It is evident, that when a servant is 
before his master, and he works while seeing him, then he will work 
with perfect respect and attention so that there may not be any lapse 
in the observance of servitude and reverence. This, the Sufis call 
Mushahadah (personal observation) in their own terminology. By this, 
it should not be misunderstood that the Sufis see God (face to face) 
and perform Mushahadah because in the Sahih Muslim the explanation is 
given that: 


Know ye that you cannot sec God 
before you die. 



Hence the Prophet (fA-j *4* -51 J*) has mentioned: “As if you 
are seeing God” wherein kaf has been used for the purpose of compari¬ 
son (as if) and did not say: “Thou art certainly seeing Him” so that it 
may not be mitsaken for Ruyat (actually seeing God). So when 
the meaning of Mushahadah is not seeing by the eyes, then, what is the 
real implication of Mushahadah! 

The place of “Mushahadah” (personal observation) and “Muraqabah” 
(meditation) 

It should be remembered that the meaning of Mushahadah here is 
that as a man has the external sight, there are also the eyes of the heart 
and the internal sight. Hence God has said: 

For indeed it is not the eyes that p ^ P'VJJt 

grow blind, but it is the hearts which are JW? 


within the bosoms that grow blind. 



(Qur’an 22:46) 


This means that after seeing, if a man does not contemplate with 
the heart, it is as good as not seeing. Hence although his external eyes 
are open, yet the eyes of his heart are blind. Undoubtedly, the real 
blindness is the blindness of heart. Blindness is thus described: 

(that is blindness is absence of 
sight because of which one is able to see). Hence, there ought to be 
special relationship of one’s heart and eyes with God and he should be 
so overwhelmed by this close relationship that the condition of the 
devotee should become such as if he is seeing God with his open eyes. 
This is proved from experience that when the knowledge and convic¬ 
tion of a thing becomes excessive and overpowering, then it appears to 
him that he is seeing the thing with his eyes, as has been said by God: 


Those who have been given know¬ 


ledge see that what is revealed unto thee 


from thy Lord is the truth. 



(Qur’an 34:6) 
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Here the word Yard has been used and not Ya'lamu although the 
knowledge of the reality of a thing is not what is to be seen (with the 
eyes), but it is a thing to be learnt. 

But its knowledge and conviction reach a stage where it 
is so overwhelming and overpowering that he feels he is seeing 
the thing with his own physical eyes. This condition is also seen, 
very frequently, in those who are entangled in the worldly love, 
which, in fact, is not affection or love, but mostly lewdness ana depra¬ 
vity. These people also, when they become deeply engrossed in the 
thought of the beloved they start imagining that they are seeing their 
beloved with their own eyes. Now think about those who have effaced 
their own existence in the Real Love, and are intoxicated with the 
wine of the Real Beloved, what would be their condition? This condi¬ 
tion is attained when a devotee is totally engrossed in acquiring 
nearness of God, and strives hard in that direction, and is always 
intoxicated with His thought. Under this condition, he experiences 
special abundance of the illumination of the attributes and names of 
the Almighty God showered on him, by virtue of which his knowledge 
and conviction reach the aforesaid stage. 

In sum, that Mushdhadah is not the real sight of God but when 
the knowledge and conviction overpower a person, its effect is felt on 
the externa] sphere also, as if he is seeing Him with his physical eyes, 
although in fact he is not seeing Him with his eyes. This is one stage 
and is an elevated position. 

The other stage is somewhat lower than this and ^0'*” 

*jii, means that if you cannot attain that condition and elevation 
in thought that you are seeing Him, and if you cannot reach the 
position of mushdhadah then, at least, remember that God is seeing you. 
This should not be in the form of mere belief, since every Muslim has 
this belief, but it should be translated into action and should be re¬ 
membered at the time of doing any action and in all conditions. This 
is known as the stage (position) of Murdqahah. This has been described 
by the Qur’an as: 

Is he then unaware that Allah . * o-vii« 

seeth? (Qur’an 96:14> < 

That is at the lime of refusing to believe God, did he not realise 
that the Lord of the World is seeing him? It is but natural that one 
who remembers and has this thought overwhelmingly present in his 
mind will never lack, in the slightest degree, modesty and respect, 
provided this is not only confined to knowledge and belief but he ever 
remembers it and never gives in to negligence. If ever, he commits 
negligence, he should at once become aware of it and does not make it 
a habit. This has been described by the Holy Qur'an: 

l.o! those who ward off (evil), when 
a glamour from the devil iroubieth them, 
they do but remember (Allah’s Guidance) 
and behold them seers. 

(Qur’an 7:201) 

That is, their mistake does not become prolonged and this is 
Murdqabah. The Holy Prophet (jd-j -uU wii described in these two 
sentences two stages. One higher and the other lower than the first 
one. But this interpretation of and dividing the two sentences of the 
Badith by I bn Hajar to depict two different stages is debatable. 




<^j 
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Comments of Nawawi and Mawlarta Sindhi on Ihsan 

The much better interpretation is that which has been given by 
'Allamah Nawawl in the commentary of Muslim. Likewise, ‘Allamah 
has also dealt with this subject in the marginal commentary of 
Bukhari. The interpretation of Mawlana Sindhi is more meaningful 
than that of Nawawi. The sum total of their commentaries is that the 
Holy Prophet (,*Uj **U ^ has not described two different stages in 
the two sentences, but he has explained only one objective underlying 
the idea of both. The first sentence deals with the real objective, 
but there was a possibility of a doubt arising, which he has answered 
in the second sentence. This can be understood by an analogy. 
Suppose, there are some people present before a king in his palace. 
Now, how far these will observe the requisite respect and dignity of 
the court is known to everyone. There are two things here. The one 
is that the king is looking at them and also thaL they see the king. 
What is the reason behind this perfect observance of respect and 
obedience? Which reason has motivated their attitude of subservience? 
Is it the seeing of the king or their seeing the king? By a little delibe¬ 
ration, it will be clear that it is the king's seeing them (which rcaify 
matters). 

For instance, if there is a blind man amongst them who cannot 
see the king, would his observance of respect and subservience for the 
king be in any case less than that of the others? Never so, on the 
contrary, he would be more cautious at that time than the others, so that 
no untoward movement may take place by him, in the presence of 
the king. If seeing of the king had been the reason, then this blind 
man would not have felt the necessity of showing respect and obedience, 
as he could not see the king. Hence, it is clear that seeing the king 
or his seeing them is not the reason behind the observance of respect, 
dignity and subservience since those present know very well that the 
king is seeing them. Hence, the blind and the men of eyes, near 
and far, observe the requirements of respect and subservience. 

For this reason, Nawawt, Sindhi and others say that the 
Holy Prophet (fJ-o *4*- ^ J*>) has described the same underlying idea 
in both the sentences, that a person should perform the prayers and 
worship in such a way and with such attention and presence of mind, 
as if' he is seeing God. But if there be any doubt in this, even then 
he should observe the same amount of respect and subservience and 
pray with perfect attention and presence of mind with the conviction 
that God is seeing him. Because there is nothing hidden from God 
Almighty. He is always aware of everything, and since the motivating 
factor for respect and subservience is His looking, the devotee should 
always observe extreme type of respect and obedience and pray with 
perfect attention and presence of mind, whether he sees God or not. 
What matters really is not one’s seeing Him but His seeing everyone 
and that He is present always and every where. 

Summary 

The sum and substance of all this is that the real purpose has 
been described in the first sentence that the prayers and worship 
should be performed in such a way as if we are seeing God, that is 
with observance of respect and subservience and perfect attention 
and presence of mind. In the second sentence a doubt has been 
removed and the reality highlighted; the real intention has been 
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brought to light, The difference between the subject-matter of the two, 
pertaining to the meaning and intention, has already been explained. 


If you do not (or cannot) imagine 
(hat you are seeing Him (which is the 
stage of Mushahadah) then imagine that 
He is seeing you (This is the stage of 
Murdqabah). 


(SCSI 


According to the second explanation, the text wilt be as follows: 


If you do not see God (neverthe- 
less) you absorb yourself in prayers with 
perfect goodness (Ihsan) and respect be¬ 
cause He is seeing you* 




The mention of Iman (faith), Islam and Ihsan in the Qur'an 

Gad, the Almighty has assembled in one place all the three, 
Iman, Islam and Ihsan mentioned in the Hadith, and has also pointed 
out that there are numerous grades in Ihsan (goodness). 

It will not be in accordance with 
your desires, nor the desires of the People 
of the Scripture. He who doth wrong 
will have the recompense thereof, and will 
not find against All&h any protecting 
friend or helper. And whoso doth good 
works, whether male or female, and he 
(or she) is a believer, such will enter para¬ 
dise and they will not be wronged the dint 
in a date-stone. (Qur’an 4:123-124) 

This means that redemption and reward are not dependent on 
anyone's hope or imagination and whosoever does wrong will be taken 
lo task. Whosoever will do virtuous deeds, provided he is a believer, 
will go to Paradise and will be awarded rewards for his actions. Reward 
and Punishment have nothing to do with the hope and desire of any 
one. Here, a mention of both Islam and Iman is made. Good deeds 
constitute Islam. Thereafter God says : 




Who is belter in religion than he 
who surrenJereih his purpose to AUib 
whiledoing good (tomen) and followeth the 
tradition of Abraham th; Upright? AlJ&h 
(Himself) chose Abraham for Friend. 

(Qur'an 4:125) 




Here, the Ihsan has been mentioned and the sum of all 
these has been called Din (religion), which is mentioned towards the 
end of this HadUh. “your religion teaches you” and this 

is a pointer to the fact that there are numerous grades in Ihsan. and 
Khullatu (choosing one as a friend) is the highest grade of Ihsdn. 


He asked when the Day 

of Judgement will take place. The Prophet (j*“j J-*) said that in 

this connection the replier did not know more than the questioner. 
At this point, a question could have be.n asked that the previous three 
questions were well connected with each other,since they described the 
different stages of the one reality—one was the starting point, followed 
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by the mid-point and the last was the highest. All these three, naturally 
followed one another in sequence— Iman (faith) itself becomes Islam 
after making progress, and Islam develops into Ihsan (goodness). In 
these, there was perfect cohesion and relation. But the question about 
the Last Day apparently seems to be disconnected. 

Arrangement of Jibra’il’s questions and the connection with each other 

Before answering this question. 1 wish to present an analogy. 
Imagine there is an arrangement made for a function at a particular 
site. Now if a stranger happens to call at the place, having no prior 
information as to what function is going to be held, then the first 
question he naturally put would be; “What is going to take place 
here ?” “Why is this arrangement being made?” He will be told there 
will be a lecture here. Then he will ask which scholars will speak. 
He will be informed that such and such scholar will deliver a lecture 
here. But if he further asks as to when the lecture will be over and 
when the canopy will be dismantled, this question of his will be a 
natural one and quite relevant. The reason is that when an arrange¬ 
ment is made, it is undone after the purpose thereof has been achieved. 
The same is the case with the farmers who make incessant efforts and 
work to a set programme, for preparing the soil, for production. They 
cultivate the field, make it perfectly levelled, then they sow the seeds 
and water the field. All this arrangement is done in order to obtain 
the crop. But when the crop is ripe they cut the entire crop and leave 
nothing behind in the field. Now if a person, after putting questions 
about the details of the arrangement, also asks when all this will be 
done away with, this question of his cannot be said to be irrelevant, 
but it is in keeping with the natural sequence, since removing the 
arrangement after achieving the objectives is the natural outcome. 

When this thing is well understood, it should be understood 
what the purpose of the creation of the world is, which is such an 
elaborate arrangement. By a little deliberation on the subject, it will 
be perfectly clear to anyone, that this heaven and earth and what is 
between them, have all been created for man : everything is for his 
benefit. Hence God has said : 


See ye not how Allah hath made 
serviceable onto you whatsoever is in the 
skies and whatsoever is in the earth and 
hath loaded you with His favoors both 
without and within ? (Qur’an 31:20) 






The favours which can be perceived with the senses or easily 
understood, are open favours. And those that can be unfolded with 
tie help of reason and can be known through deliberations are hidden 
favours, The entire collection of the favours comprises the subjugation 
of the world. External favours may also mean material advantages 
including those relating to livelihood and subsistence, while hidden 
favours may include spiritual blessings and matters relating to the Here¬ 
after. Why did then God create men ? God gives the reason for the 
creation: 


1 created the Jinn and the human¬ 
kind only that they might worship Me. 

(Qur’an 51:56) 




At another place the Qur’an has described the matter concerning 
favour and the worship together. 
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O mankind! Worship your Lord, 

Who hath created you and those before 
you, so that yc may ward off (evil). Who 
hath appointed the earth a resting-place 
for you, and the sky a canopy; and causeth 
water to pour down from the sky, thereby 
producing fruits as food for you. And do 

not set up rivals to Allah when ye know i.,.,* 

(better). (Qur'an 2:21-22) C=*fiyD 

Hence it is clear, that the main purpose of the creation of the 
world and elaborate arrangements is worship of God. For this purpose 
the Jinn and the mankind were created and the rest of the universe has 
been created for them. When this purpose will be served, the entire 
sky and the earth will be rolled up and all arrangements will come to an 
end. This is the meaning of “The Last Day” or “The Hour”, as the 
purpose would have been served and there would be no more need of 
such arrangements. Hence, the Prophet (,4-j *4* «iii J*) while raising up 
of his two fingers said: ui “I and the Last Day Qiyamat 

have come like this”. This means that after his arrival, the Last Day is 
near at hand. There is no need for the arrangement of the world to 
last any longer, since the highest degree of worship had reached its 
completion in the person of the Holy Prophet (^j J-). No one 

had risen to such a height of devotion before him, and no person 
with such perfection will ever be born to rise after him. Since, in his 
person the completion of worship and devotion has taken place, which 
was the real purpose of the creation of the world, there is no need to 
keep this arrangement of the world intact. Hence, he said that his coming 
to the world is a sign that Qiyamat (the Last Day) was near at hand. 

A doubt 

A doubt could arise here, that since the purpose of the creation 
of the world had been served and completed with the appearance 
of the Prophet (|Ju.j -u* JE»i where was the need of keeping the world 
intact after passing away of the Prophet ([J~» *=u Jil J^). The right 
course wouid have been to put an end to the world along with the 
passing away of the Prophet (|*L-j Jjl J*=), 

Answer 

A reply to this has been given by Mawlana Muhammad Qasim 
Nanotwt. He says that the completion of worship is of two kinds. One 
kind consists in the numerical strength of devotees. The other is in 
the qualitative discharge of duty by the subservient devotees. As far 
as the qualitative discharge of duty is concerned, the Holy Prophet 
(jA-j *4* -u 1 had attained the highest degree, as two Rak'at prayers 
of the Prophet (j*J-j ^ far exceeded in quality and merit the 
entire prayers of his followers. Then quality of devotion depends on 
Ma'rifat , i.e., the knowledge of God. His Ma'rifat cannot be compared 
with the Ma'rifat of others: What remains is the completion of worship 
according to the number of the devotees. This is yet to come and will be 
accomplished in the future when every house will be illuminated by the 
light of Islam. After the completion of this, the entire universe will be 
folded over, as the Prophet J-,) himself has said : 




Before the coming of the Last Day *S\ 
there will be left no house weak or strong 5^0 4 

in which God will not make Islam to 
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This will take place after the descent of Hadrat ‘Isa. When this 
quantitative completion has taken place, itwilfbe the time to wind up 
all mundane affairs as declared by the Qur’an. When the earth will be 
rent asunder, on the day when the skies will dash together and the 
mountains will move from their places; that will be the Day of Resurrec¬ 
tion and the Last Hour. Nevertheless, we want to show that the pur¬ 
pose of the creation of the world is worship, about the completion of 
which Jibra'il had put the questions, since Ihsan implies completion of 
the highest degree of worship. Now the question remains that after 
attainment, of this highest grade in worship, known as Ihsan , when will 
this arrangement that is the world, be folded up, which act is called 
Qiyamat or The Hour? Hence this question of JibraTI is in keeping 
with the relevancy of the topic, as described by analogy. As the com¬ 
pletion of worship, that is Ihsan, is naturally connected with The Hour, 
hence it is also relevant to the topic, under consideration. 

A very wonderful and delicate thing is that, when God will 
withdraw the arrangement of the world this will not be done hapha¬ 
zardly, but it will be done in an orderly manner. The first House 
built on the earth, as stated in the Qur’an, 


Lo! the first Sanctuary appointed for 
mankind was thalatBakkah (j.e,, Makkah) 

(Qur’&n 3:96) 



and which on this earth, undoubtedly, is like a Royal Camp, will be the 
first to be removed. The details of this will be given, God Willing, in the 
book Al-tiajj . To this fourth question, the Prophet (|*Uj *1* ^>) 

replied: --- 

“The one who has been questioned is 


not more informed than the one who has put the question.” 


This means that we know only that Qiyamat will certainly 
take place, but when it will take place is neither known to you nor 
to me. 


There is a narration in the “Nawadiri Hamldl” that Hadrat 
‘Isa put the question to Jibra’il about the exact day of the Qiyamat. 
To this Jibra'il said: “The one who has been questioned is not more 
informed than the one who has put the question.” Perhaps God had 
put the words in the mouth of the Prophet ( r l~j Jii J*>) so that Jibra’il 
may be reminded that he had himself previously given the same reply to 
Haarat ‘Isa. The Holy Prophet ,jii did not give the brief 

answer “I know nothing more than you do”, but replied 

that “The answerer is not more informed than the questioner”, but 
said and made it clear that here there was no difference between the two. 
In the words, “the questioner” and “the replier”, both are poised on the 
same level. No one has been given the knowledge thereof. Further, he said: 

q* tS^ L.” “But I will tell you about its signs.” The Last Day is 
not known, but some of thesignsare: When the maid-slave would bear her 
master as her child. There is an indication that the maid-slave will give 
birth to many children and the mother will assume the place of servant. 
Her position will become so much debased as if she is the property of 
her children’s father. There are also instances when kings were born of 
maids, and those maids (mothers of the kings) became their subjects. 
As the king is the master and benefactor of his subjects, the son, on 
being crowned, becomes the lord and benefactor of his own mother. 
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There are also instances when the pregnant maid-servants were sold as 
slaves and were unknowingly bought by their own sons, or the sons 
treated their mothers in such a way as if they were their servants, and 
the sons were the masters and benefactors of their own mothers. 

is, the knowledge of the Last Day is among those five things which 
none but God alone knows. Then the Prophet (r*i-*j recited 

the following Ayah : 

Lo! Allah! With Him is knowledge 
of the Hour. He sendeth down the rain, 
and knoweth that which is in the wombs. 

No soul knoweth what it will earn tomor¬ 
row, and no soul knoweth in what land it 
will die. l.o! Allah is Knower, Aware. 

(Qur'S.n 31:34) 

Two doubts have been expressed about the declaration that 
knowledge of these five things is confined to God alone. 

Universal knowledge is the attribute of God alone 

The first is that innumerable events and happenings in the lives of 
the saints are apparently not in consonance with this exclusive Divine 
attribute. There have been instances when some of the saints had 
known before hand, when, in which particular hour and at which place 
their death would take place. In the same way, regarding Mafil arham 
(what is in the wombs), there is an event narrated about Hadrat Siddlq 
Akbar, that he knew before his death that his wife had a female child 
in her womb. For this reason, when he was doing the_distribution of 
his assets, he made a will before his daughter Had rat ‘Ay is hah saying 
that she had another sister, although the child was, at that lime, in the 
womb of her mother. ‘Abdullah Shah was a saint in the Punjab. He 
was the Khalifah (successor) of Hadrat Shah ‘ Abd al-RahTm, and hence, 
he was brother in fraternity to Hadrat Miyanji Nur Muhammad Jhan- 
j ha navi. When handing over the amulet for throws of labour, he also used 
to indicate whether a male or a female child would be born. This was 
his well known miracle. In the like manner, predictions of astrologers 
and astronomers also come out to be true at times. 

In order to understand the reply to this objection, it is necessary 
to understand the following, by way of introduction. If a thing has 
certain principles and certain branches, then the real knowledge of it 
will consist in having a full and comprehensive knowledge of the basic 
principles and laws. If knowledge of some details of these basic prin¬ 
ciples, though they might run into millions, does not lead to the overall 
knowledge of basic facts, then in reality, it cannot be called the know¬ 
ledge of the particular thing, and the knower of such individual parts 
cannot be designated as 'Alim (well versed in that thing). Although, 
this is also knowledge according to the literal meaning of the w_ord, 
and from the dictionary meaning he may be called an 'Alim. 
Take the example of the Science of Medicine. If a person happens 
to know by heart the names of a number of diseases and their 
remedies he cannot be called a doctor or an expert in knowledge there¬ 
of, unless he is an expert in and is acquainted with the entire Science 
of Medicine, although according to the literal meaning, some grasp of 
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certain elementary points of the Science of Medicine may also be des¬ 
cribed as ‘Knowledge’. Similarly, a jurist is one who is expert in the 
knowledge of the entire principles of jurisprudence, and the issues 
involved. If a person commits to memory Bihishti Zevar (a book con¬ 
taining religious instructions), he cannot be called a jurist. If a man 
learns by heart hundreds of thousands of verses, from various books, 
but is not aware of the rules of poetry he cannot be called a poet. At the 
most we can say that such and such person knows by heart a number 
of verses. 1 hope the reader will now fully appreciate that the know¬ 
ledge of all basic hidden things is the special attribute of God alone, 
but it is possible that knowledge of some scattered parts and rudiments 
thereof may be received by many. The Holy Prophet j^) 

received such a great share of the knowledge of these scattered parts 
and rudiments that it is impossible to describe them. But the rudimental 
knowledge of parts, even if they run into thousands and millions, is not 
the real knowledge, although such parts may be described as “rudimen¬ 
tary knowledge”. As explained earlier, the real knowledge is the com¬ 
prehensive knowledge of principles, and is confined to God alone. 

Nevertheless, the Prophets are informed of some principles for law¬ 
making, according to their prophetic mission. This is then received as 
a legacy by religious scholars of the community, in keeping with their 
capability. 

There is a pointer to this in the Holy Qur’an : 


(He is) the Knower of the Unseen, 
and He revealeth unto none His secret, 
save unto every messenger whom He hath 
chosen, and then He maketh a guard to 
go before him and a guard behihd him* 

I Qur'an 72:26-27) 










5 ■** 


The word “jlfJil” “revealing” implies possession and influence 
over a thing. The meaning is that God does not bestow total possession 
or influence to any one over His knowledge of the Unseen, by which 
all the particulars may come under his control. At the time of revela¬ 
tion of a verse, (before and after it) angels as guards are posted so that 
Satan may not be able to interfere with it in any way, and the Prophet 
(^L-j J-») himself may not misunderstand it. This is meant by 

saying that the Prophets possess chastity (in their knowledge ana 
information)* which is not possessed by others. Hence, there is no room 
even for the slightest doubt in the knowledge of Prophets. Hence, by 
the exception is meant the totality of those very things, which are con¬ 
nected with the office of their Prophethood that is religious laws, and 
the species of commandments and not with the creation and the nature 
of creation Hence, in the following Ayah God says : 


That He may know that they have 
indeed conveyed the messages of their 
Lord. fQur’&n 72:28) 

That is, this perfect arrangement of safeguarding the revelation by 
the guards before and after it, is meant for the purpose of ascertaining 
that the angels have delivered to the Prophets or the Prophets have 
delivered to the people the exact messages of God without curtailing 
the same. By Risalat is here meant religious laws and commandments. 
The office of Prophethood is concerned with the propagation of the 
religious laws and commandments, and not with the creation. Never¬ 
theless, knowledge of some of the fundamentals of the type is also given 
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to the Prophets to the extent of necessity. This is because the orders 
concerning the particulars will appear in abundance upto the Last Day. 
How far they will go on counting the particulars.1 Hence, some general 
rules have also been shown to them. Till the Last Day, their successors 
will elucidate and explain the details in every age. 

The title of ‘Alim al-Ghayb (Knower of the Unseen) 

Our discussion centres round the creation of the Unseen. The 
knowledge of its principles belongs only to God. No one whether he be 
an angel" who enjoys the nearness of God, or the Prophet, has been 
given access to it. In reality, it is 7/m al-Ghayb (knowledge of the Un¬ 
seen) and ‘ Alim al-Ghayb is only God and this title is especially for Him. 
But the knowledge of scattered particulars is not ‘Jim al-Ghayb and is 
not confined to the Prophets. This knowledge of the scattered particu¬ 
lars is also available to many of the saints and others, although due to 
the literal meaning this knowledge of particulars is included in the 
knowledge of the Unseen. But if any one, due to this literal meaning of 
the word, takes it to mean 7/m al-Ghayb , even then, it will not be correct, 
as from the above discussion it is clear that only that person can be 
called knower of a thing who possesses the knowledge of the principles 
and fundamentals of that thing. The real knowledge is that of the 
principles and by reason of this the word ‘Alim al-Ghavb (used for other 
than God) will be incorrect and without meaning. As the Title ‘ Alim al- 
Ghayb helongs exclusively to God, it is not properfrem the religious point 
of view (even if it may be true a thousand times from the point of view of 
the literal meaning) to use it fo.r a person other than God. Hence, in the 
Qur’an and the Hudith ttiff title of 1 Alim al-Ghayb is never used for any¬ 
one other than God., This; is (that is to use it for other is) something 
like saying the following 1 : 

I bear animosity to Truth and cer- 

and to take truth and conviction to mean “death” as death will certainly 
take place, or a person may say : 

I flee from mercy. j 


and take mercy to mean rain, as God himself has interpreted rain as 
mercy, or he may say : 

I love mischief (‘temptation’). __ ^ 

and take Fitnah (temptation) to mean wealth and children as said bv the 
Qur'an. 

Your wealth and your children are 
only a temptation, (Qur’an 64:t5) l 

He might say: 

1 am an infidel or I am not a be- i-» 9 * .to 

liever. - 

and he would take it to mean being a disbeliever in Satan and not being 
a believer in Satan as Kafir Bit-Taghut disbelieving in Satan, etc,, have 
been mentioned in the Qur'an. Hence, inspite of the apparently correct 
meaning, it is not proper to say such things. Although the purpose is 
correct but being doubtful in meaning, it is eitherforbidden or improper. 
An anecdote about Imam Malik 

Imam Dar al-Hijrat, Imam Malik had performed many Hajj. In his 
last days, he once again thought of performing Hajj but he was doubtful 
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whether he would be able to return to Madinah or not. (mam Malik 
was extremely attached to Madinah and wanted to breathe his last on 
the sacred soil. So he was afraid that should he die outside, he might 
remain outside Madinah. He used to be favoured daily to see the Holy 
Prophet (pt-j -si* He thought he would ask the Prophet 

{pCj -uii how long he would live more. If it is more, then he would 
perform the Hajj otherwise not. When he met the Prophet -ai J^) 

he put the question. He did not say anything in reply with his tongue, but 
in reply raised five fingers of his hand. Now Imam Malik was confused 
whether it meanlfive days, fivemonlhsor five years. Then, a person expert 
in interpretation of dreams said that none of those things were meant and 
that, what the Prophet (-U-j -cU 41 meant was that, it referred to 
those five things, the knowledge of which especially belongs to God 
and no one else knows about it. 


Keys of the invisible 

The knowledge of the invisible (that is complete knowledge) of 
a thing serves as a key for the knowledge of its parts. Hence the 
Qur’an says : 


And with Him are ihe keys of (he 
invisible. None but He knoweth them, 

(Qur’an 7:59) 


4 ^ , * 


The meaning is that the wealth of the Unseen and its keys 
belong to God, Only He can open the treasury to anyone, to the extent 
and at the time, He wishes. It is not possible for any one to reach the 
knowledge about the Unseen by his senses, wisdom and power of per¬ 
ception, since the keys of the Unseen have not been entrusted to him. 
The knowledge of the principles and the fundamentals which would be 
called “knowledge of invisible” has been exclusively kept by God. 


Why were five unseen things particularised ? 

The point to be considered is: why Allah’s unlimited knowledge 
was compressed into five invisible things only, vide theQur'anic verse, 
Lo ! Allah ! With Him is knowledge of the' Hour. He sendeth down 
the rain, and knoweth that which is in the wombs. No soul knoweth 
what it will earn tomorrow, and no soul knoweth in what land it will die. 
Lo ! Allah is Knower, Aware. (Qur’an, 31 : 34). 

Shaykh Jalaluddln Sayutl has mentioned Hadith in Lubab al-Nuqul 
and al-Durrul Matuhur to the effect that the Qur’anic verse was revealed 
in reply to a person who asked the Prophet (^j about those 

five things only; otherwise Allah’s knowledge is like a vast sea which 
cannot be exhausted or compressed. Hence, theQur'anic verse mentions 
only those five things which are described in Akadith&s Mafaiihul-Ghayb 
(i.e., keys of the unseen or invisible) and which are known exclusively 
to Allah. 


As a matter of fact, all unseen things are broadly classified into 
(i) things concerning the teachings of Islam. Such things are known 
to the Holy Prophet (|J~j -*-U J*.), other Apostles of Allah and some 

chosen Muslim divines also. These things are not the subject-matter 
of the present discourse, (ii) Things regarding the fundamentals of the 
administration of the universe Such things are not known to any body 
else than Allah. Such invisible things are unlimited but they can be 
compressed into five, viz. (i) relating to place (ii) relating to the past 
time, (iii) relating to the present time, (iv) relating to the future time and 
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(v) relating to the Day of Resurrection. As the last item is a unique 
and very important matter, it is separately mentioned in the Qur’anic 
verse, viz, [4* icUJi “He alone has the knowledge 

of the time of the Day of Resurrection”. “ctyT tsb” “In what place 
one will die” is an "example of the item No. I (mentioned above), 
j i- “He knows what is in the wombs” and “'J* XrliL” 
“What one will earn tomorrow” are examples of the item No. 3 and 
No. 4. The Qur’anic verse “He sends down the rain” 

may be an example of the item No. 2, Though rain is a visible matter 
it is caused by various factors known to the people, yet the exact place, 
time and quantity of rainfall are known to Allah alone. 

The meaning of Ghayb (unseen) 

Ghayb (invisible or unseen) means that thing which is not 
known by senses and not understood by common reasoning (as it is 
said clearly by Raghib). As regards those unseen things which are 
known to Allah alone, the condition is that there is no proof or evidence 
in support of them, as it is detailed in RuhulMa'ani under oy-ii” 

“who believe in the unseen”. Jf any thing is known by signs or instru¬ 
ments, e.g. by seeing clouds we know that there will "be rain, or by 
means of thermometer we know the temperature, it will not be called 
knowledge of the unseen. Moreover, knowledge by observations and 
experiments is not free from doubts. A doctor by means of certain 
instruments and X-Ray can say whether a child in the womb of mother 
is male or female, but his knowledge is not always correct. 

It is said that the person who asked the Holy Prophet (<4-0 *4* &\ 
about unseen things was Jibra'il whose object was to teach religious 
matters to the Muslims. 

!m&m Bukhari says that all the 
above things are part of Xman (Faith). All Muslims must believe that 
many things are exclusively known to Allah and it is Allah who knows the 
exact time of the Day of Resurrection. 

CHAPTER XXXVUI 
49. We have been told by Ibrahim 
bin Hamzah who said that he was informed 
by Ibrahim bin Sa‘d via Salih via Ibn 
Shihabvia ‘Ubaydu)IS.h bin ‘Abdullah that 
‘Abdul 5h bm *Abb5.s told him: 

Abu Sufyan bin Harb informed 
me that Heraculius had told him, “I 
asked you whether they (Muslims) were 
increasing or decreasing. You said that 
they were increasing, and such is the case 
of Iman (Faith) till it Is completed. And 
I asked you whether any person after ac¬ 
cepting Islam discarded it out of disgust 
{with his religion ), You said “No”. Such 
is the condition of ImSn when iis happiness 
occupies hearts, none can d.slike it. 

Reason for the chapter without subject-matter 

Imam Bukhari has not mentioned the subject-matter of this 
chapter, and in some editions of Sahib Bukhari even the word “chapter” 
is omitted. Hence this Hadith will be regarded “as an adjunct to the 
last chapter. Imam Bukhari has said earlier that Iman , Islam and Iftsan 


38 ( 


s&oes.49 

sf5*5jasv5S”vi./d»aaca 
8&LZSi5i&f 1 





Volume l 


COMMENTARY ON THE SAH1H AL-BUKHARi 


547 


are all parts of religion, and now he says that when religion is composed 
of three things, it will have increase and decrease. The words of 
Heraclius, “Are the Muslims increasing” point to the same idea. It 
was stated in the Hadith of Jibra’il that Iman and religion are used for 
each other, and now Bukhari intends to substantiate his theory by 
referring to the conversation of the Roman emperor, Heraclius, because 
in previous religions also Iman and Din were used in each other’s 


place. He enquired, -■- ■ —_ 

“Whetherany person afterembrac- Cki? 

ing Islam discarded it out of disgust with it (his religion)”, Abu Sufyan 
replied in the negative, (Here the word Din meaning religion has been 

Such is the case of Iman 


when its happiness merges in hearts nonecan dislike it. Heraclius used Din 
in his question and Iman in his reply. This shows that both the terms 
in his opinion were synonymous. Imam Bukhari has already proved 
that Iman, Kufr, Islam , Nifaq and Ihsan have various degrees. This 
difference may be either in quantity as the words of Heraclius “Such is 
the case of Iman till it is completed” indicate, i.e., the number of Muslim 
will increase, or in quality, as his words “Such is the condition of Iman 
when its happiness occupies hearts” show, i.e., the nature and quality 
of Iman is described. 


Shaykh al-Hind’s view 

Shaykh al-Hind Maulana Mahmud al-Hasan is of the opinion that 
this chapter modifies the scope of the Hadith “A Believer's fear is that 
his work may be in vain (may lose its value). Imam Bukhari has pre¬ 
viously said on the basis of arguments that a Believer must not neglect 
‘amal (work) on any account, because such neglect is the result of Nifaq 
(hypocrisy), and the belief of such a person is always in danger. Now 
Imam Bukhari seeks to make some compensation by saying in this 
chapter that when belief is firmly rooted in one's heart, no power can 
dislodge it. In this way the subject-matter of the chapter may be 
“None can misguide a person who is guided by Allah”. 

Partition of Hadith 


Imam Bukhari has brought one piece of the Hadith of Heraclius 
here in support of his theory. He has described this conversation of 
Heraclius in the chapter on Wahl (Revelation) and the whole Hadith in 
the chapter on Jihad. To divide a Hadith into parts is called Kharm 
according to Muhaddithin (Traditionists). Bukhari has often done so 
in support of his views. Some scholars of Hadith hold that the system 


of Kharm is disallowed, and others say that it is allowed. The correct 
view is that if partition of a Hadith changes its meaning as a whole, it 
is not permissible otherwise there is no harm. Imam Bukhari always 
remains within reasonable limits; so there is no objection to his use 


of Kharm. 

CHAPTER XXXIX 




The excellence of a man who avoids 
sins for ihe sake o< his religion. 

30 We have been told by Abu NaTm 
who said that he was informed by Zakariya 
via l Amir that he (the latter) heard : 

^ Al~Nu‘man ibn Bashar say : 

The Messenger of Allah (ballaUdho 
'olaihi wa sallam) said : 
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"Lawful and unlawful things are 
cvKIent and in between ihem there are 
doubtful things which many people do not 
know. Hence whosoever guards himself 
against suspicious matters, protects his 
religion and his position. And whosoever 
is a victim to suspicious matters is like a 
shepherd who grazes (his animals) near the 
meadow which may enter unto the royal 
meadow of a king. Beware! Every king has 
a meadow and forbidden matters are the 
meadow of Allah on the earth. Beware! 

There is a piece of flesh in body; and 
if it Is in good order, the whole body will 
be safe and sound, and if it is in disorder 
the whole body will be spoiled. Beware! 
That is heart.'* 


im 


The object nod connection with the subject-matter 

The object of the Hadilh is that every Muslim must keep his 
religion above all kinds of doubts and suspicions. Imam Bukhari’s 
object is to demonstrate that as Iman (belief), Kii/r (disbelief), Zulm 
(injustice) and Nifaq (hypocrisy) have various ranks and degrees so 
also piety or chastity has. Taqwa signifies to fear Allah and to give up 
evil deeds for the sa"ke of Allah. Its highest position is to abandon dis¬ 
belief and polytheism, the second is to abstain from major sins, the 
third is to give up minor sins and the fourth is to avoid all doubtful 
matters. Imam GhazalT calls it “piety of virtuous persons”. There is a 
still higher rank of piety which is' described in Tirmidhi Sharif as 
follows: 

No person can attain to the essence 
of piety and chastity until he gives up even 
permissible things lest he should be 
entangled in unlawful matters. 

Imam Ghazzali calls it “piety of the chaste persons.” There is 
one more eminent degree of piety, namely to abstain from such lawful 
things as are not motivated by piety. Imam names it as “Piety of truth¬ 
ful person.” 


ivzfaism3S&m& 


These are various ranks of piety, and each rank has different 

grades. 

Nu'nian bin Bashir was one of Junior Companions of the Holy 
Prophet *4* J* 1 J**) and he heard this Hadilh from the Prophet 
(r»L*j aJl* jLi Jv). It is also recorded in some version of the Hadilh that 
Nu'man pointing to his ears said l I heard the Prophet (^j ^ Jit J**) 
with theseearsof mine.” Thus it is wrong to assert that Nu'man did not 
hear anything direct from the Prophet (,*)-*» *4* ^ 


The meaning of the Hadilh e^p.'Ci'S^oI 

is that lawful things are quite evident and unlawful things are also 
quite evident, and the intermediate stages (between the two) are doubt¬ 
ful, The word and similar words bearing the same meaning are 

derived from which signifies doubt. The substance of the Hadith is 
that all (hose matters which the religion of Islam has declared lawful 
are as clear as day light, and similarly those things, which Islam has 
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declared unlawful are quite evident, whereas all other matters which 
are not covered by the above are doubtful. The Qur’an says : 

Allah permitteth trading and forbiddeth m ^ ^ +\\*i** **^lJ'\£\** 

usury. (Qur’an, 2;275) ‘ 

Detailed discussion on Mushiaba/iat 

It cannot be gainsaid that some matters are not as evident as 
trading and Usury are. Their lawfulness or unlawfulness is a secret 
matter which is to be considered and decided by learned scholars. 
Again, we are to consider whether some cases are doubtful from the 
standpoint of religion or they have become doubtful according to our 
opinion—otherwise they are evident. The scholars have discussed these 
two points in detail, which 1 summarise below in my own way : 

There are four sources of Islamic law, namely (ij The QuTan, 
(ii) Sunnati RasUl (iii) Ijmd ' (Consensus of opinion) and (iv) Qiyas 
(Analogy). If lawfulness or unlawfulness of anything is proved by any 
one of the sources of Islamic law, it will be accepted and there must 
not be any doubt about it. 

There are several factors which create doubts and misgivings in 
our minds, viz (i) Arguments for and against certain things are conflic¬ 
ting which stand in the way of making clear decisions, e. g. there arc 
doubts regarding lawfulness or unlawfulness of doubtful matter, (ii) 
learned and research scholars have difference of opinion on any subject, 
which creates doubts in the minds of common people, (iii) there are 
some things which are allowed in one way and disallowed in another, 
which cause some misgivings, e. g. according to some Ahadlth the 
Holy Prophet (,-A-j *4* -fii ,>>) has forbidden women to visit tombs, but 
allowed them in certain cases, (iv) several things are permissible, but 
owing to some circumstantial evidences they are disallowed, e. g. a cer¬ 
tain woman gave evidence that she suckled ‘Uqbah bin a!-Harith and 
his wife, and though ‘Uqbah denied the knowledge of it, the Holy 
Prophet (,J-j ^ accepted the woman’s evidence and instructed 

‘Uqbah to get rid of his wife. Learned scholars are of the opinion that 
no evidence regarding suckling can be accepted unless two men or one 
man and two women bear witness, The Holy Prophet’s decision was 
really the result cf the doubt created by that woman’s evidence. Similarly, 
Sa‘d bin Waqqas and ‘Abd bin ZanTa'h presented their case to the Holy 
Prophet (f*4-j -a' J*»), each claiming the guardianship of a certain 

new-born child. The Apostle of Allah (pAo -ail J-*) decided in favour 
of ‘Abd bin ZanVah saying, “Child goes to the husband and the 
adulterer will be deprived of the same.” According to the Prophet’s 
decision the said child became brother of Hadrat Saudah, daughter of 
ZanTah (one of the mothers of the Faithful},’but he ordered her to 
observe pardah (veil) with him a* the Prophet (pA-j ^ J-) said that 
he found some resemblance between the child and ‘Atbah. Though 
resemblance is no sufficient evidence from the religious point of view, 
the Holy Prophet (jd-j aA* j>i thought it proper to be cautious. 
Sometimes it happens that certain things are quite lawful, but some 
people question their lawfulness on account of misgivings or false 
charges. Once the Holy Prophet (,*Uj Ail J-») was observing Ptikctf 
in the mosque and Hadrat Saflyah (one of the mothers of the Faithful) 
was there. Meanwhile two persons came out of the mosque, and the 
Holy Prophet *A* 4>l J-*) addressing them said; “She is Saflyah”, 
(In this way he desired to remove any possible misgiving from their 



550 


Volume 1 


FADL AL-B&R1 

minds). Thus there arefive kinds of Mushtabahdt and it is either obligatory 
or advisable to avoid all of them. The last kind of Mushtabahdt is also 
under the same category, but it is not proper to include it in the Hadith 
of the chapter, because different expressions have been used in the 
narration of the Hadith. This subject has been thoroughly discussed in 
Durrul Mukhtar to which the reader may refer. 

Difference between Mushtabahdt and Wasdwis 

The former means doubtful and the latter means whims or 
sudden turns of mind. The former, as said above, must be abandoned, 
whereas there is no rhyme and reason to bother about such matters as 
are creations of one’s own whims and fancy. For example, a person 
hunted an animal in a desert or forest and then thought that this animal 
might have escaped from the possession of another hunter; or a man has 
made ablution for prayer but owing to his whim he thinks that his 
ablution was perhaps 'finished; or a person suspeets as to whether a 
certain animal has been sacrificed properly or not and whether the name 
of Allah was taken or not at the time of sacrifice. All these cases are 
creations of imagination and have nothing to do with religion. Imam 
Bukhari has mentioned two different chapters, i.e., one on abstaining 
from doubtful matters and the other on difference between doubtful 
matters and whims.” Hafiz Ibn Taymiyah has written in his Fatawa that 
early Muslims were more cautious about those things which were un¬ 
lawful for them to earn than about those matters which were disallowed 
on some minor grounds. 


“Which most people do not know”, i.e., some 
people know them but not all of them. This Hadith says that whosoever 
guards himself against doubtful matters protects his religion and posi¬ 
tion, as under : 


To be entangled in doubtful matters 
is harmful from worldly as well as religious points of view. Those per¬ 
sons who do not avoid doubtful things are neither respected at home 
nor in society, and their religion is also affected adversely; and there is 
every possibility of their going from bad to worse in future. The first 
part of the Hadith indicates that all lawful and unlawful things are quite 
evident and the second part points out possibilities of a man going 
astray, as under. 




Whosoever is a victim to 5 

doubtful matters is like a shepherd who grazes (his animals) near the 
meadow (which may be Government properly) and may fall therein. 
Man is here compared to a shepherd and his self to an animal which he 
grazes. If he does not prevent his animals (i.e. self) from going to the 
meadow of Allah, then he (the shepherd) and his self (animal) both will 
be criminals. Unlawful matters are the meadow of Allah and the sur¬ 
rounding area is like a doubtful thing. The point of comparison 
between the two is that just as kings reserve some parts of land Tor per¬ 
sonal or official purposes so also Allah has reserved some matters for 
Himself, and the people must keep away from them. Doubtful things 
are between lawful and unlawful things, and those who will abstain 
from them will abstain ail the more from illegal matters. Thus Mush¬ 
tabahdt are a kind of check. Ibn al-Munlr has described the view of his 
spiritual guide, Shaykh Abul Qasim Qabail as follows: 
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He says that MakrUh fwhat is detestable) ✓*! P-fc''*' rii c\ 

is a check-post between a person and un- (JjJVfyv 

lawful mailers and whoever indulges J. . *\ 
frequently in detestable things wilt become 

vicum to unlawful matters also. Similarly, " " r 

Mu bah (what is allowed) is a check-post 
between a person and detestable matters, 
and whoever crosses the check-post often will 
commit detestable acts as well. (Fathal-Bari) 

Thus those things which are detestable (neither wholly lawful nor 
wholly unlawful) are practically Mushtabahat. Hence every person must 
avoid all kinds of doubtful matters either between a man and lawful 
matters or between him and detestable things. Shaykh Qabirl’s view is 
supported by the following Hadith of Ibn Habban : 


t"-tt 


Make lawful things a chcck-pos* 
between yourself and unlawful matters* 
(Fath al-Bjrt, vol. I, p. 118) 


t 


Beware! There is a piece of flesh in body. '**** 

Apparently this passage does not seem relevant to the previous portion 
of the Hadith. But after careful consideration we realise that there is a 
very fine and close relationship between the two. Imam Bukhari said 
in the beginning that one must avoid all doubtful matters and now he 
says that the best way of doing so is to reform and improve one’s heart 
which is the centre of all activities. If heart is in good order, i,e„ it is 
filled with fear of Allah, it will be certainly safe from all doubtful 
things, whereas if heart goes astray and does not fear Allah, then every 
thing will go in vain. 

Beware! That piece of flesh is heart. Heart here vJUji Vi 
does not really mean that piece of flesh which is in human body. Heart 
is a seat of emotions and affections, but it is not visible. All internal 
senses are located in brain though they are not seen in body. One has 
to scrutinise various parts of brain in order to understand where 
common sense is sealed and where memory, and so on. Similar is thecase 
of heart. It is not visible in body, but it is fountain-head of the entire 
physical organisation of life which keeps up circulation by contracting 
and dilating. If it stops its circulation, the whole administration of 
body falls through. From religious and spiritual points of view also, all 
our acts and deeds rest on hearts. If our hearts are good, our work 
will be good, otherwise not. 

Reason is located in heart or brain 

The Shafris and most Muslim scholars of philosophical and 
scholastic views maintain that reason is located in heart. Ibn Batal 
says that this point is proved by the Hadith under discussion and 
that whatsoever is found in one’s head is also due to heart. Hafiz 
Ibn Hajar also endorses this theory. Imam NawawT writes in his 
Sharhi Bukhari that the Hadith of the chapter does not prove whether 
heart or brain is seat of reason. Hukamd (philosophers) say that reason 
is located in brain. Morals i.e. duties of life, are seated in heart. This view is 
ascribed to Imam Abu Hanifah also. ‘Allamah Qastalani has proved this 
theory by saying that when brain isoutof order, reason a Iso gets out of order. 

‘Allamah Syed Anwar Shah says that the real source of life is 
heart, but heart and brain are very closely linked. For example, when 
we press buttons, electric current is completed. Now buttons are like 
heart and light is like brain. According to this view, there is no need of inter- 
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preting theQur’anic verses in a peculiar way, and Hukama also do not dis¬ 
agree. Ibn Qayyim hasdiscussed this point in his book, Kitab al-RUh and 
said that nafs (life) and ruh (soul) are almost the same thing. They differ 
in functions only according to which they are named either mifs or ruh, 
but heart is a different tiling altogether. The Holy Qur’an says: 

Lo! therein verily is a reminder for tfSJjJSSSSrtWjaait 

him who hath a heart, or g'veth ear with * ' 

full intelligence. (Qur’an, 50:37) (j *) 



Have they not travelled in the land, 
and have they hearts wherewith to feel? 

(Qur'an 22:46) 


cS bUn 'G&S& 


This Hadfth is exceedingly important. Imam Nawawi writes in 
his Sharht Bukhari that this Hadlth is one of the articles of Islam, and 
is one of those Ahadith on which Islam rests. Many scholars say that 
this Hadith sums up one third of principles of Islam, and some say that 
it comprises one fourth thereof, 40 r 

CHAPTER XL VV 


To pay one-fifth of the spoils of war 
(in the way of Allah) is part of Faith, 

51. We have been told by 'AH bin 
al-Ja'd who said that he was informed by 
ShiPbah via : 

^ Abi Jam rah who narrated ; 

I was sitting with Ibn ‘Abbas, as he 
had a^ked me to sit on his conch, He then 
askrd me lo stay with him so that he could 
give me a share from his property. I stay¬ 
ed with him for two months. Then he said: 
"When a delegation of 'Abdul Qays 
came to t he Messenger of Islam (sailalfalio 
'alaihi wa sal lam) he said: ‘'who are the 
people or who are the delegates”? They 
rep ied: "We belong to Rabpah", The 
Prophet (saUalldhfs "ctfaiht wa salt am) said: 

"Welcome ! O people or delegates of 
‘Abdul Qays f yaut wifi neither be djsgraced 
nor grieved *' Then they said: “O Messen¬ 
ger of All&fa!! We are not in a position to 
come to you save \n sacred months as 
the disbelievers of the tribe of Muoar stand 
in the way bet ween you and oursel vess: Please 
instruct us to do such things as are deci¬ 
sive which we convey to our people and 
which may ensure our entry into Paradise, 
Further they a^ked Ihe Holy Prophet 
(satlallaho 1 alalhi wq sallam) about drinks 
(or pots in which wine was prepared)” 
The Messenger of Allah (salfallaho ‘utaihi 
wa sail am) directed them to do four things 
and forbade them four. He commanded 
them to believe in one AH&h and asked 
them: "Do you know what is meant by 
beliefioone AJl&h?” They said: “Allah 
and His Prophet know 1 he best,” Then 
the Prophet said: “It means : 

(i) To bear witness that there is no 
god but Allah and Muhammad 
is the Apostle of Allah, 


W.Uj’i'Irt' 
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(ii) to establish prayers, (iii) to pay zakdt (poor-due), (iv) to fast during the 
month of Ramad8.ii, (v) and to pay one-fifth of spoils of war in the way of Allah, 

Further, the Apostle of Allah (sallaHdho 'alaihi wa saltam) forbade them the follow¬ 
ing four things, (i) Huntam (ii) Dubba’ (iii) Naqir (iv) and Muzaffat (These are the 
names of the pots in which the 'Arabs generally prepared wines,'. Then further the 
Apostle of Ali8h said to them to remember them (commandments) and convey them to 
the people, they left behind, (in their country).’’ 

The spoils of war and the Khumus (one fifth thereof) are described 
in (he following verse of the Qur’an. 

“And know that whatever ye take 
up as spoils of war, to! a fifth thereof is 
for All8h, and for the messenger and for 
the kinsman (who halh need) and orphans 
and the needy and the wayfarer, if ye 
believe in A118h.“ (Qur’an 8:41) 


^ i '*■* 

3 < 


(CLiiJel ) *UlL 

Distinguishing position of the teacher 

Abu Jamrah, whose real name was Nasr bin 'Imran, belonged to 
the class of Dabrah, an offshoot of the tribe of ‘Abdul Qays, He was 
a follower of the Companion of the Holy Prophet (,U-j *4* & J->). 


He (Abu Jamrah) said “I was 

sitting with I bn ‘Abbas who had asked me to sit on his couch ” i,e. 
Ibn ‘Abbas was seated on a raised place (like couch) and his pupils 
were sitting on the ground. 

This fact shows that teachers at that time occupied prominent 
places, such as bench, dias, etc. It is said that Abft Jamrah used to 
translate Arabic of Had rat Ibn ‘Abbas into Persian. Ibn ‘Abbas settled 
in Basrah near Iran, and many Iranians were his students. As he did 
not know the Persian language, Abu Jamrah translated his Arabic into 
Persian for the benefit of Iranian students. It is also said that perhaps 
Abu Jamrah had a loud voice and he only repeated loudly what his 
teacher Hadrat [bn ‘Abbas taught, so that the people sitting at a dis¬ 
tance could follow his lectures. However, it seems more convincing 
that Abu Jamrah acted as the translator of his teacher, Hadrat Ibn 
* A b ha s , ____. 

He (Ibn Abbas) said : WP-ViZM <39MttiiaoSMJWfcidWt 
‘Stay with me so that I may give you a share of my property’. So I 
stayed with him for two months/ Now the question is: Abu Jamrah 
was a pupil of Hadrat Ibn ‘Abbas. What was the reason for the latter 
offering to give part of his property to the former. It is said that it 
was a wage for Ibn Jamrah’s work as translator. (From this it may be 
inferred that to get remuneration for teaching work is permissible in 
the religion of Islam). But in the Hadlth there is no mention of wage. 
It is narrated that when Abu Jamrah intended to make Hajj. he per¬ 
formed Tamattu' according to the advice of Ibn ‘Abbas. After Hajj 
he saw in a dream that some one was referring to his Hajj as “Hajj is 
good and ‘Umrah acceptable*’. 

When he related his dream to Hadrat Ibn ‘Abbas, he was very 
much pleased and said that this was “Stinnati Rasul”, (method of the 
Holy Prophet) and offered to give him some thing. Shu*bah once 
asked Abu Jamrah as to why Hadrat Ibn ‘Abbas conferred favours on 
him. He replied that it was due’to the dream referred to, above. 
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Then 

he (I bn ‘Abbas) said: When a delegation of tribe of ‘Abdul Qays 
came to the Messenger of Allah ((J^j -ii he said: “Who are 
the people or whose delegation are they?’* They (delegation) said 
“Rabrah”. Because Abu Jamrah belonged to the tribe of ‘Abdul Qays, 
Hadrat Ibn ‘Abbas narrated the Hadith to him. There might be some 
other consideration also. It is narrated in Sahlh Muslim that a woman 
asked Ibn ‘Abbas about the pots of nabidh (a kind of wine). In reply 
he related the above Hadith to her. 

When did the delegation come to the Messenger of Allah? Opi¬ 
nions differ. It came either in 6, 8 or 9 A.H. It is also said that the 
delegation visited the Holy Prophet twice—i.e,, in 6 and 8 A.H. The 
members of the delegation had already embraced Islam and came to 
the Apostle to learn the teachings of Islam. First he asked them who 
they were. The tribes of‘Abdul Qays settled in Bahrayn where Islam 
reached through Munqidh bin Hayan who was a merchant of Bahrayn 
but had cloth business at Madinah. One day the Messenger of Allah 
*-U Mil J*») passed by him and made enquiries about the people 
of Bahrayn in general and prominent persons thereof, in particular. 
Munqidh was surprised as to how the Prophet <4* J-) knew 

them without having ever gone to Bahrayn. He was so much impressed 
that he accepted Islam immediately and learnt Surah Al-Fatihah and 
Surah Iqra\ The Prophet *4* ill J^) also enquired about the 
father-in-law of Munqidh (entitled Ashajb When he returned home he 
concealed his Islam for some time but one day his wife told her father 
that she had found some remarkable changes in Munqidh. 

He washed some parts of his body and 
turning his face toQiblah, sometimes knelth 
and sometimes prostrated. 

He then ascertained the whole event from Munqidh and accepted 
Islam. As a result of his preaching, several people of Bahrayn became 
Muslim. The delegation of Bahrayn in 6 A.H. consisted of twelve 
persons and in 8 A.H., forty. It is not certain which of the two 
delegations is referred to, here, (vide. Fathul-Mulhim Sharhi Sahih 
Muslim vol I, P. 181). 

“Who are the people or whose delegates are they? The ques¬ 
tion is who entertained this doubt?—whether Abu Jamrah or trans¬ 
mitters of the Hadith below him. It is probable that Shu‘bah had 
the doubt, because the pupils of Abu Jamrah i.e,, Qurrah bin Khalid 
and others also narrated this Hadith without any doubt. It is surprising 
to know that according to KirmanI, Ibn ‘Abbas entertained this doubt. 

Rabrah and Mudar were two big tribes of ‘Arabia; the Holy 
Prophet *4* -ii J~") also belonged to the latter, Nazar bin Ma‘d 
bin ‘Adnan had four sons viz. Mudar, Rabrah, Anmar and Zayd. 
Nazar before his death made a will for division of his property among 
his sons, of whom Mudar obtained gold and RabPah horses. Therefore 
the former was known as “Mudar al-Hamra’ ” and the latter as “RabFat 
al Faras”. These two sons were well-known and their tribes were 
prominent. ‘Abdul Qays was a branch of the tribes of Rabrah. 







The Messenger of Allah 
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(y-j J-») welcomed the people or delegation, “Neither to be disgraced 

nor to be repentant”. The word “Marhaba” is derived from ‘Rahb’ 
which means to make room, i.e., the member of delegation will be 
accommodated comfortably. 1 

The Messenger of Allah ([4-j by his precepts and 

practices taught the Muslims to be kind and considerate to guests and 
visitors. The word “lily.” (Khazaya) is plural of “diy” (Khazyan) 
which means disgraced and the word (Nadamft) meaning 

repentant is used here as plural of (Nadim) against the rules of 
‘Arabic grammar, for the sake of rhyme like al-‘Ashaya wal-Ghadaya” 
(though the plural of Ghadat is Ghadawat, not Ghadaya). Jauharl, 
Qazzar and some others are of the opinion that “Nadama” is plural of 
Nadman which literally means repentant. 1 


They said! O Mes- 

senger of Allah! (*k> j^) We cannot come to you save in the 

forbidden months. Forbidden months are Dhil Qa‘dah, Dhil Hajjah, 
Muharram and Rajab during which all kinds of fighting and bloodshed 
were forbidden. The delegates might have intended all of the four 
months. This view is supported by Qatadah’s Hadith mentioned in 
Sahlh Muslim in the chapter on the pillars of Islam i.e., ^yVltJLu j-uiV” 
(We cannot come to you but in forbidden months). Imam 
Bukhari has also narrated Qurrah’s Hadith in which “Ashhur” the 
plural number of “Shahr” (meaning month) is used i.e., 

(we cannot visit you but in forbidden months, vide chapter 
on delegation of ‘Abdul Qays). It is possible that the delegates in 
reply to the Holy Prophet might have meant the month of Rajab only 
and hence used the singular number (i.e., Shahr meaning month). 
This view is endorsed by a Hadith narrated by Bayhaqi. As the tribe 
of Mudar held the month of Rajab in the highest esteem, “Rajabu 
Mudar was used in the Hadith of Atu Bakrah—though they honoured 
all the four forbidden months including the month of Rajab. As the 
Mudar were engaged in wars with certain tribes, the delegates told the 
Pruphet (y-j aJw. jji that they could not go to him (the Prophel) easily 
and frequently. They, therefore, requested him to teach them principles 
of Islam in a concise and decisive manner so that they could easily 
act on them and convey them to their people at home. The delegates 
had already accepted Islam, and, therefore, addressed the Holy Prophet 
([♦Pj ip) as Muslims generally did. The polytheists addressed him 

by name and the Peoples of the Book by “Abul Qasim”. 

The Prophet (J-j &\ j*>) commanded % ^^ 
the delegates to believe in one Allah. They were Muslims already 
but in order to stress the importance of unity of Allah, the Prophet 
(pL-j u* «li j^) told them to testify that Allah is one and one alone. 
The Holy Qur'an says; “O Believers! believe in Allah and His Apostle”. 
(Qur’an, 4:136) 


U.e.. (he delegates will be housed decently and entertained properly so that they 
will feel at home here. The guests will never think themselves strangers in a new place. 
They will befriend the host and find him always kind and affectionate, : Nisa’i has 
narrated Marhaba bilwafdi etc, etc. Ibn Abi Jamrah said that he (Apostle of Allah) 
welcomed them with good news for the present as well as for the future. 

‘Abdur Rahman 
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Four or five things 

In the beginning of the Hadith four things were mentioned, 
whereas towards the end of it five things were named, viz., Iman, 
prayers, poor-due, fast and Khumus (one-fifth of the war-booty). Several 
explanations have been given, as under:— 

(i) Baydawi writes in his Sharhi Masablh that out of four pro¬ 

mised items only one has been mentioned here, because all 
the five things are included in Belief, in the unity of AlJah. 
This explanation favours the view of Imam Bukhari also. He 
has included the five aforesaid items in Belief and, his chapter 
“oUH'u- payment of one-fifth of the war booty 

is part of Faith) also supports it. It is also endorsed by 
Bukhari's assertion in the Hadith of JibraTi (Gabriel) that 
what the Hoiy Prophet ^ j*) said to the delegation 

of‘Abdul Qays (viz., testifying that Allah is one and Had rat 
Muhammad is His Apostle, offering prayers, paying zakat, 
fasting during the month of Ramadan) is a part of Iman (Faith). 

There is some objection to this explanation, viz., of the four 
promised things three (prayers, poor-due, fast) have been 
omitted without any justification. Baydawi says that the 
transmitters of the Hadith omitted them either by mistake or 
by way of abridging the Hadith. But the reply is hardly 
convincing and it seems very unlikely that not a single trans¬ 
mitter could reproduce in full what the Messenger of Allah 
( r L.j a-U J^) said. Moreover, Imam Bukhari and majority 
of Muhaddithin (T rad it ion ists) hold that all human deeds are 
parts of the Faith. Now the question is why should we 
confine our deeds to the aforesaid tour things only? There 
are many other acts also, and all of them must be considered 
as parts of Iman according to the theory of Bukhari and other 
scholars holding the same view. 

(ii) Baydawi gives another reply, viz., the four promised items 
are prayers, zakat (poor-due), fast and payment of one-fifth 
of war booty; whereas Kalima’i Shahadat is mentioned by 
way of sanctity and blessings. The Holy Qur’an says, “And 
know that whatever ye take as spoils of war, lo! a fifth thereof 
is for Allah, and for the Messenger” (8:41). Here also the com¬ 
mentators of the Qur’an say that Ailah has been mentioned 
by way of sanctity and blessings. It is also said that the 
delegates who had already embraced Islam knew that belief 
in Allah and His Apostles was essential. They sometimes 
thought that belief was all in all and no work was necessary. 
Hence details of Iman were described in the said Hadith. But 
this reply also does not seem correct, because in Sahih 
Muslim (chapter on Articles of Faith) there is a Hadith, 
narrated by Hammad bin Zayd, via Abu Jamrah, to the effect, 
*' I order you'to do four things and forbid four things, viz., 
Belief in Allah—then he detailed it by adding, to bear witness 
that there is no god but Allah and that Muhammad is His 
slave and Apostle”. There is another version of the Hadith 
in Sahih Muslim in which Khaiaf was mentioned, "There is 
no god but Allah only.” This clearly shows that Iman in Allah, 
which was mentioned as Kalimah Shahadat, was one of the 
four items. 
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(iii) The third reply is that Belief in Allah (considered as equal 
to Kalimah Shahadat) is one item and other three items are 
prayers, zakat (poor-due) and fast. Payment of one-fifth of 
war-booty is something additional. To bestow more than 
what is promised is not objectionable. The Holy Prophet 
(pUj a-u *li first promised four things to the delegation 
and later realised that they were at war with the Mudar 
tribe and it would be proper to enlighten them on the subject 
of distribution of the spoils of war also. 

(iv) The fourth reply is that payment of Khumus one-fifth of 
(war-booty) is a branch of zakat and hence it is not a separate 
item. 

(v) The fifth repiy is given by Ibn Salah, i.e., the Holy Prophet 
ordered them (ordered you) to do four things, and pay 
Khumus. So Khumus is connected (by letter of conjunction), 
with all the four things and not with any one of them exclu¬ 
sively. 

Of these five replies, the first endorses the subject-matter of the 
chapter mentioned by Imam Bukhari and also what is said in the 
chapter of Hadith-i-Jibrail (i. e., what the Holy Prophet J^) 

said to the delegates of ‘Abdul Qays), but this reply is not correct as 
stated above. The second reply is not correct either. The best reply 
is the third. The fourth and fifth replies may be accepted but they do 
not support either of the two points of Imam Bukhari viz. the subject- 
matter of the chapter and the purpose of Hadiihi-Jibra'il, because these 
replies do not specify whether payment of Khumus, prayers, poor-due 
and fasting, etc, are details or parts of Iman (or they were separate 
items altogether like Iman). It is possible that Bukhari meant what 
Baydawi said here. 

‘Allamah Sindhi’s explanation of the controversial points 

‘Allamah Sindhi’s explanation of the above points is summed up 
as follows: If a thing is composed of several parts, it can be referred 
to, in the singular number; when the thing is collectively mentioned 
and in the plural number then its different parts are described, e. g., 
a-*-: £)i jiU; and jiwi* Jj^j Each of such collection of 

books may be treated as one book (because it is a collection of several 
parts) and as several books also in consideration of its several parts. 
Similarly, Iman (Faith) is composed of several things, viz confirmation, 
confession and work, and work includes prayers, zakat (poor-due), 
fasting and payment of Khumus (one-fifth of the spoils of war). Now 
Iman, taken as an aggregate of units, is one thing, but in considera¬ 
tion of its several units it is numerous. Imam Bukhari treated Iman as 
an aggregate of units in the_ above-mentioned Hadith and pointed to it 
in the Radith-i-Jibroll. As Iman is composed of several items, Bukhari 
described them separately also All these items, prayers, poor-dues, 
fasting etc. are details of Iman. Baydawi’s statement that all these items 
are included in Iman and three of the four times are not mentioned in 
the Hadith is not correct. As a matter of fact, all these itmes are de¬ 
tails of Iman. In short, ‘Allamah Sindhl’s explanation favours the 
view of Imam Bukhari. 

Why is Hajj not included in the Hadith ? 

Hajj is one of the five articles of the religion of Islam. Why is it 
not mentioned in the Hadith under discussion? This question is answer¬ 
ed in several ways, as under : 
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(i) The delegation of ‘Abdul Qays came to Madlnah in 6 A. H. 
(or 8 A. H.) and Hajj was made obligatory in 9 A. H. 

(ii) The delegation had visited Madlnah in 9 A, H. but before 
Hajj was made one of the Articles of Faith. 

(iii) Supposing that the delegation met the Holy Prophet 

*4* -i 1 J-0 after Hajj had been made obligatory, the 
Hadith did not incIudc’Hajj for some considerations. Firstly, 
it was impossible for the tribe of ‘Abdul Qays to make Hajj 
on account of the hostility of the disbelievers of the tribe of 
Mudar. Secondly, Hajj is not obligatory for every Muslim 
like prayers, fasting etc. Thirdly, Hajj is obligatory once in 
life only, unlike prayers, fasting etc. which are obligatory 
throughout life. 

Hafiz I bn Hajar has narrated some Ahadfth from Bayhaqi, which 
include Hajj also, but he has described them as weak. If they are cor¬ 
rect, the'number of items (included in the Hadith) will be six, not five 
and the difficulty may be solved in the light of what is said above. 

And the Holy Prophet (jA-j *4* J-) forbade 

them four things, viz. Hantam, Dubba*, Naqlr and Muzaifal. inese 
were the names of the pots in which the ‘Arabs used to prepare alco¬ 
holic drinks in the pre-Islamie period. In the beginning when wine was 
declared unlawful the use of the above-named pots was also banned. 
This precautionary step was adopted in order to persuade the Muslims 
to get rid of the habit of drinking at an early date. Afterwards, when 
they fully appreciated the teachings of Islam and realised the injurious 
effects of drinking, the Holy Prophet -a* J^) lifted the ban on 

the use of the pots in which wine was prepared according to a Hadith 

of Sahlh Muslim. 

* * « 

Relevancy and object of the Hadith 

In the preceding Hadith it was said that the person who avoided 
doubtful matters and saved his religion and honour, was ready a sincere 
Muslim. In this Hadith Imam Bukhari intends to sav that the dele¬ 
gates of the tribe of ‘Abdul Qays were sincere Muslims, because they 
visited the Apostle of Allah (^j *4* J-*) in order to learn from him 

the teachings of Islam, which could ensure their salvation in this 
world and the next. 

CHAPTER XLl 

Regarding the Hadith "All deeds are 
based on mo r ivcs (intentions) and since- 
riry, Every person will gel what he intends 
to get* And fmdn, ablution* prayers, 

Zakai (poor-dues) Hajj, fasting and other 
commandments are included ih^rein* 

Allah, the Most Exalted, says: M Say: 

(O Muhammad*) Each one doth according 
to Jus rule of conduct* (Qur in 17:84) 

And if a person spends some things 
on his family wiih a view 10 obtaining re¬ 
wards from AUlLh, his expenditure wilt be 
an act of charity (giving a'ms) And the 
Messenger of Allah {sallall^ho % ala hi \\a 
sallam) said: “But Jih^d and motive*’ 1 
i* e* after conquest of Makkah there wifi 
be no Hijrat (Emigration) but Jih&d and 
uood intentions will remain* 
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52, We have been to'd by * AbduEah 
bin Maslamah who said that he was infor¬ 
med by Malik via Yahya bin Said via 
Muhammad bin Ibrahim via ‘Alqantah 
bin Wuqqas that : 

>f Hadrat ‘Umar narrated: 

The Apostle of Allah said: All deeds 
are based on motives (intentions) and 
every person will get what he intends to 
get. So if a person emigrates for Allah 
and His Apostle, his emigration would be 
treated for Allah and His Apostle. And 
if a person emigrates for wordly affairs 
or For a woman whom he marries his emi¬ 
gration is for that to which he emigrates, 

53, We have been told by Hajj&j 
bin MinhiM who said that Jig was informed 
by ShtTbah who said: 'Adi bin Thabk told 
me that he heard ‘Abdullah bin Yazid, via: 

^Abu Mas*ud that the latter narrated: 

The Holy Prophet (saVa f laho *ataihi 
wa sallam) said: When a person spends 
something on his family in order to get 
rewards from Allah, his expenditure will 
be an act of charity (giving-alms). 

54, We have been told by al-Hakam 
binNafi* who said that he was in/lormed 
by Shu’ayb via Zuhri who said: "Amir 
bin Sa‘d told us that: 

^f Sa'd bin Waqq&s narrated : 

The Holy Apostle { altattxko 'alaiki 
wa saltam) said : "Indeed you will be re¬ 
warded for whatever you spend in order 
to obtain pleasure of Allah* including the 
morsel which you put m the mouth of 
your wife/' 


s&)5 2 
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Relevancy and object of Hadlth 

After having previouslv described Iman. good work, chastity and 
other matters relating to Iman, Bukhari says in this chapter that all 
good deeds including Iman depend on good motives (intentions). They 
can be accepted only if the doers are actuated by good intentions. The 
word C-jJI in the Hadlth means seeking rewards from Allah, i. e., one 
must believe and do good deeds with good motives in order to obtain 
favours of Allah for what one does : This point has already been 
discussed before. The third explanation is: is>i (Everyone gets 

what he intends to get). 

Imam Bukhari describes here three Ahadlth of which the first is 
in support of the first and last subject-matter and word S~*J' in the 
second Hadlth indicates that it is really the explanation of good motive. 


Iman. ablution, 

prayers, poor-due, Hajj and Fast and other Islamic injunctions are 
included in the terms “Nlvat” (intention) Imam Bukhari perhaps 
means to say that mere confession by tongue is not sufficient for Iman, 
and conviction of heart is essential for it. Hafiz Ibn Hajar says, 
Bukhari's theory that intention is included in Iman is justified on the 
assumption that Iman is also an ‘amal (work), as stated earlier. But 
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that Iman which means conviction of heart does not need intention “as 
other deeds need it”. 


Imam Bukhari treats Iman as an ‘Amal (work), so he holds that 
it must have motive like other deeds. Hafiz Ibn Hajar says that Irnan 
in the sense of conviction of heart docs'not require motives like devo¬ 
tion to Allah and love for them, because such sentiments are exclusive¬ 
ly reserved for the Divine Being. 

Further, Hafiz Ibn Hajar says that motive (or intention) really 
differentiates between the acts exclusively meant for Allah and the acts, 
which are intended for other than Allah or it distinguishes between 
good deeds of various grades i. e. between_ obligatory and voluntary 
actions or between ‘Ibadat’ (worship) and ‘Adaf (habit) Vide Path al- 
Bdri , Vol. 1 page 144. 

In my opinion Iman in the sense of conviction of heart is an act 
of heart and this is volitional, as discussed earlier. Though motive is 
not necessary for the validity of an action, it is substantially improved 
when it is actuated by good intentions. The Holy Qur'an says : 

When they listen to that which 
hath been revealed unto the Messenger, 
thou seest their eyes overflow with tears 
because of their recognition of the Truth. 

(Qur’an 5:83) 

Imam Bukhari has generalised his theory. It should be specified 
to some extent, as discussed in the commentary on the Hadith 
oUJii (Indeed all deeds are based on intentions (or motives). 

Otherwise intention will be needed for intentions also, because lL Nfyat 
(intention) is also an action, and it will go on indefinitely. The Hanafls 
hold that intention is not necessary for the validity ot an act but it is 
essential for its rewards. They also say that il ablution is intended for 
prayers intention is necessary. The author ot '''al-Ashbahu wal Naza'ir' 
has discussed the point, i. e., on what occasions intention is necessary 
and on what occasion it is not necessary according to the Hanafls. 




Allah, the Most Exalted, said 

“Say (O Prophet): Each one doth according to his rule of conduct. 
(Quran 17:84) 


Hasan Basarl, Mu’awiyah bin Qurrat al-Muzni and Qatadah have 
interpreted the word “ Shakilat" as motive (or intention). Tabari and a 
few others have also mentioned it. Some scholars say that this word 
means something inherent In other words, what is in one’s heart will 
come to pass (or what is contained in the pot will come out). Accor¬ 
ding to the commentators of the Qur’an this verse means that every 
person works in accordance with his natural tendency and mental incli¬ 
nation. The last portion of the verse, “And thy Lord is best aware of 
him whose way is right” (17:84) favours this view. 


Whatever one spends on one’s oj o*>2)?t 
family in order to get rewards (from Allah) is an act of charity. 




After the conquest of Makkah the Holy Pro- 
phet (pA-j -oU announced “Hijrat (emigration to Madlnafi) is 

now discontinued, but Jihad and intentions remain”—this is a part of 
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the Hadith* A certain person after the conquest (of Makkah) requested 
the Holy Prophet (pM ^ ^ J**) to accept his Hijrat, but he replied: 
‘"There is no emigration but Jihad and good intention remain/’ 

Imam Bukhari has narrated this Hadiih in the chapter on, “There 
is no emigration after the conquest (of Makkah)” and now likes to 
prove his theory that the well-known emigration from Makkah to 
Madlnah was discontinued because Makkah itself had become a centre 
of the religion of Islam, Of course. Jihad continues as a means of 
obtaining favourable position here as well as in the Hereafter; and if 
Jihad is not possible now one must have intention to join it in future 
and when it is practicable. Some scholars arc of the opinion that 
‘Niyaf (motive or intention) here applies to all kinds of good work. 
It is also possible that by * fi Niyat M intention for Hijrat (emigration) in 
general is meant here, L e,, in future if circumstances compel a person 
to make Hijrat from one place to another he may be ready for it 
CHAPTER XL!I 


The Saying of the Messenger of 
Allah: (xallaltaho *alarhi wa sat lam) Re¬ 
ligion means obedience to Allah, His Mes¬ 
senger and Muslim rulers from the depth 
of hearts and sincerity and kindness to the 
Muslim community in general, as Allah, 
the Most Exulted, says : 

‘Mf they are true to Allah and His 
Messenger.” (Qur an 9:91) 

55. We have been told by Musad- 
dad who said that he was informed by 
Yahya via Ismail who said: Qays bin 
Ab( Hazim told me via : 

■¥> Jarir bin ‘Abdullah af-Bajali that 
he (the latter) said : 

I took Bay at i.e, I took an oath of 
allegiance to the Holy Prophet {sal I a lid ho 
ataihi wa saVam) for establishing prayers, 
paying Zakdt (poor-due) and being a well- 
wisher of every Muslim, 

56. We have been told by 'AbuI 
NiPman who said that he was informed 
by Abu ‘Awanah via Ziyad bin ‘Ilaqah 
that he (latter) heard, 

Jarir bin/AbduMh say on the 
day when Mugh rah bin $hu l bah died. 
He (Jarir) stood on the pulpit and first 
praised and thanked A113.Li and then said: 

' 4 Fear Allah alone Who has no part¬ 
ner^ Be calm and peaceful until your new 
Amir (Governor) comes to you and he will 
come soon.” Then he further said: Beg 
Allah's forgiveness for your (deceased) 
Amir because he loved forgiving the peo¬ 
ple, Afterwards he said: I went to the 
Messenger of Allah {mfiaiidho l alaihi wa 
sQllam) and rold him *1 desire to take an 
oath of ahegiance to you for Islam/ The 
Prophet then made the condition that I 
must be sincere to every Muslim. I took 
Bay'at to him accordingly: # 'And by the 
Lord of this mosque I am sincere to you 
all”. Then he (Jarir) begged Allah's par¬ 
don and got down the pulpit 


- 69 

ffltl&Lyn&wswt 


Imam Bukhari has narrated here two Ahadith. As the first Hadith 
did not fulfil his conditions, he made it part of the subject-matter, and 
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added another Hadith. The main purpose of the Imam is to stress the 
point that we must treat all Muslims with sincerity and affection, and 
this is part of the religion of Islam. As stated earlier, Din (religion) 
and Iman (Faith) are synonymous terms. Similarly, sincerity and Im&n 
are also closely related. As sincerity has various grades so also Iman 
(Faith) has. Thus the first and last parts of “Kitab al-Iman” (Book of 
Faith) of Sahih Bukhari are inter-linked. 

The Messenger of 
Allah (jd-j -ill says that Islam signifies sincerity towards Allah 
and His Apostle and Muslim rulers and all people in general. This 
Hadith has an encyclopaedic import among the Collection of words of 
the Prophet. Learned scholars maintain that hud this Hadith alone 
remained extant out of thousands of Ahadith of the Apostle of Allah, it 
would have been sufficient for the guidance of mankind. The words Din 
(religion) and ul-Nusihat (sincerity) have both definite articles here, and 
this proves that religion consists in sincerity. 

The meaning of Nasihat 

According to ‘Arabic lexicon the word Nasihat has two meanings 
(i) to clean and purify, i. e., to get rid of all undesirable elements and 
make a thing neat and clean. There is an ‘Arabic idiom j—.iiiwi which 
means that I have made honey pure removing all rubbish things which 
were mixed therewith, and (fi) to unite (or link) scattered parts toge¬ 
ther. There is an ‘Arabic idiom which means that I have 

stitched together torn pieces of cloth. A man's sincerity towards an¬ 
other combines both these points. 

Sincerity towards Allah means that we must believe from the 
depth of heart that Allah is one. Who is endowed with all attributes of 
perfection; we must not make any one share the worship due to Him 
alone and we must not ascribe any thing to Him which is below His 
dignity. Sincerity towards the Holy Prophet (d-j signifies 

that we must believe in him from the core of heart and obey him in ail 
cases and sacrifice our lives and property in support of him. 

j^Jij in the Hadith many include those persons who are 
distinguished in Islamic learning and have capacity to guide the people 
on the straight path atid also those persons who are cultured and arc 
prominent in the field of politics. We must be sincere to both the types 
of our leaders in all spiritual and secrdai affairs to the best of our 
capacity. Sincerity towards the Muslim community in general is that 
we must treat them with sympathy and kindness. 




Jarir bin ‘Abdullah 



al-Bajall narrates that he took an oath of allegiance to the Messenger 
of Allah ([A-o ■£‘ t J->). Jarir embraced (slam six months before the 

Prophet’s demise. He was very handsome, and the Prophet smiled 
when he looked at him. For this reason he was entitled as “Joseph of 
the Muslim community”; Qa<ii‘Iyacl says that in the Hadith , prayers and 
zakal (poor-due) are only mentioned because of their being well- 
known. Fasting and other Islamic injunctions were included in the 
general expression, “Listen and obey”. Hafiz Sahib says that Imam 
Bukhari has added this expression in his Kitab al-Buyu' following the 
style of Abu Sufyan. 
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TabaranI narrates that a slave of Jarir purchased a horse for 
300- but he thought that it was very cheap and therefore went to 
the owner of the horse and paid him 800. 

Qui tabi says that the Holy Prophet (fJ-j Ji' accepted 
Bay‘at of the Believers, sometimes for the renewal of the previous 
allegiance and sometimes for stressing certain important points. 


I said to the Apostle 
of Allah (pL-j u* <Al J**) “I like to take an oath of allegiance to you " 
He made the condition that I must be sincere towards Islam and every 
Musalman. Then I took Bay‘at accordingly. 


Jarir relates here another event. MughJrah bin Shu‘bah, Gover¬ 
nor of Kufah, during the reign of Amir Mu'awiyah, died. It is said that 
before his death he nominated Jarir as his deputy, but it is not certain 
because Hafiz !bn Hajar says in his book Fath al-Bart Mughirah before 
his death'nominated his son ‘Urwah his deputy, and it is also said that 
he made Jarir as his deputy. Anyhow, Jarir advised the people to be 
calm and quiet and wait for the arrival of a new Governor of Kufah. 
Hafiz I bn Hajar says, when Mu'awiyah got the news of Mughlrah’s 
death, he wrote to Ziyad, the then Governor of Basrah, to proceed to 
Kufah as Governor thereof. Hadrat Jarir in course of his speech 
requested the people to beg Allah's forgiveness for Mughirah and 
added that he also used to forgive the people. It was in the interest of 
the Muslims in general that Jarir narrated this Hadith of the Holy 
Prophet (,*kf -ou j^.). 


We thank God that after Kitab al-Wahi. we have 
finished the translation of the Chapters of Kitab al- 
Tmatt. We pray to God that the readers may find it 
easy to read and comprehend it. 

Imam Bukhari has written Kitab al-Ilm after it. 

Alter perfect belief and faith in our real Lord, the 
Almighty God, it is necessary to know His likes and 
dislikes. Without the knowledge of these, a man 
cannot observe His commandments. That is why 
Imam Bukhari has written Kitab al-Ilm just after 
Kitab al-Iman. 



(The Book of Knowledge) 

in the name of Allah, who is Excessively 
Compassionate , Extremely Merciful. 

CHAPTER XL1II 
Excellence of knowledege and Allah's 
saying : Allah will exalt tho>e who believe 
among you, and those who have know¬ 
ledge, to high ranks. Allah is informed of 
what ye do.” (Qur’an 58:11) 

Ami Allah’s statement. Say: My Lord! 

Increase me in kuowledge (Qur'an 20:114) 

Relevancy of The Book of Knowledge and The Book of Faith 

Imam Bukhari began his book with a short account of Wahi 
(Divine Inspiration), because all Islamic beliefs, tenets, injunctions 
and other spiritual and temporal matters are based on Wahl; and 
according to the religion of Islam those things are only accepted as 
true which are proved directly or indirectly by Wahl (Divine Inspira¬ 
tion). Afterwards Imam Bukhari described hnan (Faith) and matters 
relating thereto because tman is the fountain-head of all our actions. 
The pre-requisite for the acceptance of our deeds is hnan, However, 
excellent an action may otherwise be, it will be rejected if it is not 
preceded by Belief in Allah and His Apostle. Belief in Allah and His 
Prophet involves complete obedience to them, and this is not possible 
without knowing what their commandments and prohibitions are and 
what actions are rewardable and what are punishable. Hence the im¬ 
portance and utility of acquiring knowledge cannot be over emphasised. 
It is every body’s’duty to obtain knowledge as far as practicable. 
Imam Bukhari has therefore described the excellence of knowledge 
after relating the essentials of hnan; Allah says : 

Allah will exalt those who believe 

among you, and those who have knowledge, * \ s* > 

to high ranks. (Qur’an 58:11) 


^3SSSM33ta3BiH«t 




What is Mlm (Knowledge) 

I shall first relate what 7/m is and then describe its excellence. 
The word 7/m literally means to know. But technically it has been 
described in 14 or 15 ways, and it is very difficult to say which is the 
most appropriate. A few scholars say "that it is impossible to define 
7/m accurately, and others say that it is not impossible but extremely 
difficult. Anyhow, Mir Syed Sharif’s definition of 7/m is the best of 
the lot. He says that 'llm (Knowledge) is a quality which enlightens 
that thing with which it is linked. In other words 7/m (knowledge) is 
a quality of 'Aql (reason) or an action thereof. So it is essential to 
ascertain what 'Aql is so that the meaning of 7/m can be easily under¬ 
stood. 

To understand ‘llm depends on our understanding of 'Aqt 

*Aql (reason or intellect) has been variously defined. Imam 
Ghazzali has described ‘Aql as follows : 

“*Aql is a natural (or instinctive) impulse of a man through which 
he accepts theoretical sciences.” Harith bin Asad Muhasibl has ex- 
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explained it in these words: “As if it {'Aql) is light which is infused in 
man’s heart through which things are manifested.” 

‘//m has the same relationship with l Aql which “Sight” has with 
eyes i. e. 'Aql is really like eyes, and their action is called *sight’ 
(which is a quality inherent in eyes). Similarly, the action of 'Aql 
(reason) is called * fhn (knowledge), which is also called a quality o' 'Aql. 

'Aql (Reason) and SharFat (Islam) 

In respect of theological sciences, Islam has the same relationship 
with reason as sunlight with our eyes. Just as without external light 
our eyes are helpless, so also without the aid of SharVat (Islam) our 
reason or intellect is quite ineffective. Hence when the external light 
i. e. religion (of Islam) is linked with the internal light of heart (i. e. 
reason) the sum-totai is what is really meant by 'Ilm (knowledge). It is 
this 'Ilm (knowledge) which is praised by Allah and His Apostle 

(pL.j jIiI (j** 5 ), 

It should be borne in mind that every person has reason (or 
intellect) by nature. But in the beginning every natural or instinctive 
impulse is dim and dark which gradually rises to higher grade or rank, 
e. g. at the break of dawn there is dim light, but slowly and steadily it 
goes on increasing until the entire atmosphere is brightened. Similarly, 
a child at the time of its birth has very weak intellect which in course 
of time hecomes formidable. Afterwards regular study, research works, 
experiences, observations and experiments go a long way in developing 
one’s reason and intellect. Imam Ghazzall has discussed this subject 
in detail in his book Ihya' al-'Ulum (Chapter on knowledge). 

In short ‘Ilm (Knowledge) means enlightenment, which is obtain¬ 
ed through Aql (reason); and this is a natural impulse. Again reason 
without the aid of religion is helpless as our eyes are without external 
light. It cannot be gainsaid that it is SharVat (religion) which 
tells us what beliefs, actions, social, economic, moral and political mat¬ 
ters, etc. are commendable and what are condemnable. For example, if 
lots of eatable things are placed before me, and if I ask philosophers, 
logicians and others to tell me which of these eatables is the most deli¬ 
cious for me, they will not be able to reply correctly until 1 tell them 
myself. Hence it is Allah alone who differentiates between lawful and 
unlawful, good and bad things, and none else. It is evident that Allah 
Himself will not go to everybody to tell him that such actions are 
praiseworthy and such are blamable. Hence He has been pleased to 
send His Apostles to mankind from time to time to guide them on the 
right path and tell them what deeds are good and what are bad. 


Excellence of Knowledge 

Of all the created beings, man ts certainly the best and noblest 
(Ashraf al-Makhluqat). There are several reasons for this dignified posi¬ 
tion of man. The chief reason is that, despite the fact that some crea¬ 
ted beings were apparently stronger or better than man, he was chosen 
as vicegerent (Caliph) of Allah. He says: 




Lo! I am about to place a viceroy in 
the earth. (Qur’&n 2:30) 

Then the angels presented before Allah, their distinction and ex¬ 
cellence in action, in comparison to Adam: 

While wc hymn Thy praise and b<\f * 1 

sanctify Thee. (Qur’itn 2:30) f 
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The angels further referred to 
themselves in this way: 

They said: Wilt Thou place therein 
one who will do harm and will shed blood. 

(Qur’an 2:30) 

Then Allah briefly said : 


the fighting nature of others than 



etuis'.) 




When competition took place between Hadrat Adam (may peace 
he on him) and angels, Allah endowed the former \vith_knowledge, 
superior to that of the angels as under: “And He taught Adam all the 
names, then showed them to the angels, saying: Inform Me of the names 
of these, if ye are truthful”. (Qur’an, 2:31) 

It is, therefore, obvious that when Allah made Adam His 


vicegerent. He endowed him with knowledge, and this fact proves the 
excellence of ‘Tim. When a king or President of a country appoints his 
deputy, he generally stresses two points, via 7 Ini (knowledge) and 
'Amal (Action). Hadrat Adam was endowed with the qualities of enligh¬ 
tenment 7/m on the one hand and practical devotion ‘Amal on the other. 

As the Vicegerency Khilafat of Allah is the highest and most 
responsible mission, Allah chooses, as His Apostles, such persons as 
are most qualified and most competent in every respect. Apostles’ chief 
duty is to convey Allah’s orders to mankind and guide them on the 
straight path; it goes without saying that they cannot think of doing 
anything which conflicts with the commandments and prohibitions of 
the Supreme Being. They are innocent and cannot do wrong. Thus 
the point which distinguishes Apostles from all others (including 
angels) is the vast knowledge with which Alhh has endowed them. 
Grades of knowledge 

Knowledge has two grades, viz (i) that knowledge which precedes 
actions and which leads thereto, e. g., knowledge of elementary matters 
essential for prayers; and (ii) that knowledge which follows actions and 
which ultimately leads to the real knowledge of Allah and His Apostle 
(iJ~j as the Holy Qur’an points out in several places, e. g. 


(O Ye who believe!) if ye keep your r. „ Aeit i 

duty to Allah, He will give you discrimina- 

tion (between right and wrong). (Qur’an 8:29) ’ 

Allah again says : 

Observe your duty to Allih, Allah is 

teaching you. (Qur’in 2:282) l— a»\ 

All Islamic injunctions are like medicines and knowledge; 
acquaintance and learning are iike food for spiritual development and 
affirmation of truth. It is said that because 7/m (knowledge) is a means 
of action, it must be inferior to 'Amal (action). Now I meet this point. 
It is not correct to say that all sciences are sources ol action, because 
some sciences are the results of action, to which Allah has referred as 
Taqwa (Fear of Allah). For this reason Allah instructs His Apostle 
([*i-j <51 JW to pray to Him in these words 

And say: My Lord! increase me in *iL, (M *\* . *" 

knowledge. (Qur'an 20:114) 


For what kind of knowledge does Allah order His Apostle to pray? 
Obviously, it cannot be that ordinary knowledge which is a source of action. 
It must be the fruit of continuous work in the way of Allah. This know 
ledge of special kind was reserved for the Holy Prophet (j^-> 5 J- 5 )- 
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Excellence of Knowledge and Qur’anic verses mentioned by Bukhari 

Under this chapter Imam Bukhari could not find any Hadith which 
could fulfil his conditions. Anyhow, he could quote this Radith ; 

•‘When a person travels in search of knowledge Allah makes his 
way to Paradise very easy.” 

Imam Muslim*also did not narrate any Radith which could come 
up to his standard. Bukhari has simply quoted two verses of the Qur’an 
(See above), the first of which clearly establishes the excellence of 
knowledge and the second also points to it, because the Final Apostle 
of Allah, who was endowed with all kinds of knowledge and perfection 
was ordered by Allah to piay for increase in knowledge. This fact 
nruves the superiority and excellence of knowledge beyond measure. 
In the first named verse Intan is mentioned first, afterwards 7/m (know¬ 
ledge). Imam Bukhari has also followed the same order, viz, his “ Kitab 
al-lmari" is followed by “ Kitab al-'Ibn". The verse also proves that 
I man and knowledge both have grades according tn which the Believers 
and learned scholars have various ranks and positions, 

‘Ayni's and Sindhi’s opinions regarding “Jy" 

‘Allamah Badruddln ‘AynT is of the opinion that the word Jy 
(statement) is here jjy*- (i. e. the last letter of Jy has v~Q and is con¬ 
nected with the word going before. He says that the last letter of 
Jy cannot have -u* because it is neither a. of any nor of any 

ias.-. On the contrary, ‘Allamah Sindh! says that it is better that the 
word dy should be read as and the original edition of Sahih 

Bukhari has it as such. The*' passage will then read as follows; 
^ Jy vj “Chapter on excellence of ‘ Ilm *’ and there is a 

statement of Allah thereon. 

CHAPTER XLIV 




The person who is questioned about 
something while he is engaged in con¬ 
versation finishes it first before he replies 
to the question. 

57- We have been told by Muham¬ 
mad bin Sinan who said that he was in¬ 
formed by Fuiayh—Anolher chain of 
transmitters: and Ibrahim bin al-Mundlur 
told me that he was informed by Muham- 
mad bin Fuiayh who said: "My father 
informed me that Bilal bin f All had told 
him, via bin Yas&r, that the latter 

heard, 

^ Abu Hurayrah say: 

“While the Messenger of AllSth 
(salfalt&ho 'afaiht wa salt am) was address¬ 
ing a gathering where a Bedouin came and 
asked him: When will the Day of Resur¬ 
rection come? The Holy Prophet ( allalldho 
‘ afaihi wa salt am) continued his conver¬ 
sation- Some persons said that he (Apostle) 
heard what the Bedouin had said but did 
not like his question. Others said that he 
(Holy Prophet) had not heard it at all* 
When he finished his talk he said; Where 


.57 

cie/o\su yea© 


is the man who questioned me about the 

Dayof Resurrection?” He answered, “Here ^ J ^ 

I am O Apostle of All&h." Then he (Pro- 
phet) said: “When trust is violated, then 

await the Hour, Day of Resurrection”- He asked, “How will it be violated?” The Prophet 
replied: “When administration of affairs is entrusted to unfit (disqualified) persons, then 
await the Hour.” 
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While the Holy Prophet {^u.j & J*») was talking to his follo¬ 

wers, a villager (commonly called Bedouin) questioned him about the 
time of the Day of Resurrection. He did not pay heed to the ques¬ 
tioner and continued his talk. Some people thought that he had heard 
the question but did not like it, and hence did not reply. Others 
thought that he had not heard it at all. Both the interpretations were 
wrong. The simple fact is that he was engaged in his discourse and did 
not think it proper to discontinue it. When he finished his discourse 
he replied to the said questioner. 

The Holy Prophet (pt-j 

said; When trust is violated one must wait for the Day of Resurrection. 
In other words when honesty, fairness and truthfulness disappear from 
the world, one must wait for Doomsday. The Bedouin’s question is fully 
answered as follows: 


He said: When the administra- j 13133 

tion of affairs is entrusted to dishonest and incompetent persons, the 
Day of Resurrection should be awaited. The substance of the Hadith 
is that unfit and disqualified persons cannot discharge their duties arid 
fulfil their obligations satisfactorily. Now if such people are placed at 
the helm of affairs, there shall be complete chaos and disorder and 
normal work of the world will be upset. Consequently there will be a 
revolution which will point to the advent of the Doomstlay. ft may be 
added that administration of the world will go in the hands of unfit 
persons when knowledge and learning will disappear and ignorance 
will spread all over the world. In this way this Hadith is included in 
Kitab al-'IIm (Book of Knowledge). 

Explanations of the above 


If any person asks questions during the time when one is engaged 
in conversation with other people, then one should continue if it is 
more important and urgent than question, as the Holy Prophet 
(fd-j -a* J-») did (see the Hadith). If, however, the question is more 
urgent than conversation, one should answer the question first, as the 
Prophet (,*W> -I) 1 in course of his address on the pulpit replied 

to the question, “What is religion.” So the nature of questions and 
occasions must be considered in all matters. The question regarding 
tiie definition of Islam is decidedly more important than the one re¬ 
garding the advent of Doomsday. 

Relevancy and Object 

In the last chapter Bukhari described the excellence of knowledge 
and of acquiring it in the light of the Quranic verses. Now he tells 
the way how teachers and the taught must behave towards one another. 
A student must not interfere with the work of his teacher, and if a 
teacher does not answer any question for any reason he must not take 
it ill. It is within the discretion of a teacher to reply to a question 
immediately or after finishing the work in which he is engaged. This 
Hadith alludes to the Qur’anic verse: 


Lo! Allah commandeth you that ye 
restore deposits to their owners. 

(Qur'&a 4:58) 
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CHAPTER XLV 

The person who speaks loudly for 
imparting knowledge. 

58. We have been told by Abu) 

Nu'man who said that he was informed 
by Abu ‘Awanab, via Abi Bishr via Yusuf 
bin Mahak via: 

'Abdullah bin 'Amr, that he 
(last) narrated: 

"The Holy Prophet Uallatiaho 'alaihi 
wa saUam ) remained behind us in a journey 
(from Makkah to Madlnah), The Prophet 
(sallallaho ‘ alaihi \va salt am) met us when 
the time of ' Asr prayer had matured, 
and we were making ablution, in haste 
because the time of prayers was get¬ 
ting late. When we were rubbing our feet 
(with water) instead of washing them, the Prophet called us in loud voice and said twice 
or thrice, "Protect your heels from Fire". 




The substance of Hadith 

Yusuf bin Mahak narrates from ‘Abdullah bin ‘Amr that the 
Holy Prophet (,4-j -4* ^ J**) once remained behind his Companions in 
course of his journey. Meanwhile, time for the ‘Asr prayer came, and 
they began to make ‘ablution quickly and in so doing part of the heels 
remained dry. The Prophet noticed it and addressed them in a loud 
voice and said, “Save your heels from Fire." 

Imam Tah&wl says that on account of haste some Muslims could 
not wash their feet properly and parts of their heels remained dry. 
Though they washed their feet in some way or the other, it looked as if 
they had rubbed their feet with water instead of washing them. Detailed 
information about the subject will be given in Kitab al-Wudu\ 

Relevancy and object of the Hadith 


In the preceding chapter it has been related that the teachers 
and the taught should behave towards one another with love and affec¬ 
tion. There are occasions when some students ask unnecessary and 
undesirable questions, and teachers are required to answer them in a 
harsh language or loud voice. Imam Bukhari means to say that speak¬ 
ing loudly is not forbidden in all cases. The Qur’anic verse (*Siij^i 

(i.e. lift not up your voices above the voice of the Prophet). 
(Qur’an 49:2) does not imply that even in cases of urgency, speaking 
in loud voice is forbidden. Necessity and urgency sometimes demand 
that teachers and preachers must lift up their voices in order to make 
them reach the audience far and near. 


Imam Muslim has narrated the 
When the Holy Prophet {sallaittho 
alaihi wa saltam) preached and made men¬ 
tion of the Day of Resurrection, his tem¬ 
per was hot, his voice was loud and his 
neck appeared swelling. 1 


following Hinditb from Jabir, 

y^rsIk 


I bn ‘Uyaynah says: 

I passed by Abu Hanifah (May 
Allah be pleased with him) and he was 
engaged in conversation with his compa¬ 
nions, and all of them raised their voices 
(in literary discussion), 2 




>Thil Hadith allows the lifting up of voice on the occasion of literary discussions 
or dialogues, z Vide Sharhi Bukhari of KirmarS Vol. If page 8. ‘Abdur Rahm&n 
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In short. Imam Bukhau has proved by this chapter that voices 
must be lifted up in cases of necessity as the expression, 

(He called with loud voice) clearly proves it 


Shah Waliullah, the well-known Muhaddith of Delhi says that 
the Holy Prophet (^j ^ ^ J^) never made a noise, but this Hadith 
clearly indicates that, in time of necessity, he raised his voice for im¬ 
paling knowledge to the people, Shaykh al-Hind says that it was 
below the dignity of the Messenger of Allah to lift up his voice beyond 
the scope of necessity So if any teacher raises his voice unnecessarily 
it is objectionable. Imam Bukhari has mentioned this chapter in order 
to prove that if voices are raised in exceptional cases it would be 
neither below the dignity of the Apostle of Allah norunworthy of literary 
discourse. The Messenger of Allah said the same words twice or thrice 
loudly, which shows that if the matter is urgent and important, voices 
may be lifted up* 


CHAPTER XLVI 

A!-Muhaddith says (He told us), (He 
informed us)* and (He said to us or informed 
us). Imam Humaydt says that according 
to Sufy&n bin ‘Uyaynah the words, “He 
told u$”, “He informed us”, “He said to 
us or informed us” and “I heard” convey 
the same meaning. Ibn Mas'ud said: “The 
Apostle of Allih (sallaltaho *alaihi wa sal- 
lam ) told us and he was himself truthful 
and his saying was also truthful*” Shaqiq 
heard it from ‘Abdullah bin Mas*Lid who 
narrated that he heard the Holy Prophet 
say so* And Hudhayfah said : “The 
Messenger of Al!2Lh related two Ahadith to 
us.” Abul ‘Aliyah said that Ibn "Abbas 
had heard the Apostle of Allah narrate 
what Alllh had told him. Anas heard from 
the Holy Prophet and the Prophet from 
Allah* AM Huravrah heard from the 
Apostle, and Apostle from Allah, the Most 
Blessed and Exalted. 

59 We have been told by Qutaybali 
Sa*id who said that he was informed by 
IsmaMI bin Ja'far via ‘Abdullah bin Dinar 

via : 

^ ‘Abdultah b + n ‘Umar that he (last 
narrator) heard, 

The Ho! v Prophet [wllalldho * alaihi 
h a sallam) say : 

” Verily among trees there is one tree 
the leaves ofwhichdonot fall ion the earth) 
and it is hke a Muslim, Tell me what that 
tree is”. The people began to think of the 
trees that were found in the desert. I (Ibn 
'Umar) thought that it was palm tree but 
I fe>t shy to say so. Then the people asked, 
“Wba- is that, O Messenger of Allah?” “It 
is p^lm tree. ” replied the Prophet* 


' &*** $ ^ & 
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Ahadith about Him (Knowledge) and matters relating thereto 
have been already mentioned earlier. Now, I bn Rashid says that Jinam 
Bukhari's purpose by the present chapter i. e. (£' «*ji J>») is to show 
that he has based li is entire book (Sahth Bukhari) on these Ahadith 
only which have been transmitted from the Holy Prophet 
Further, Imam Sahib warns that the chain of transmitters (->^1 *u-u) 
is really a touch stone to test the genuineness or otherwise of Ahadith 
In respect of Ahadith one cannot be allowed to say what one wishes 
to say without Isnad (lines of narrators). We cannot distinguish 
between correct and false Ahadith without the aid of Isnad, and so Isnad 
is absolutely necessary for every Hadith. Isnad is part of religion, and 
it it is ignored, one would like to talk at random. 

Different ways of narrating Ahadith : 

There are different ways of acquiring Ahadith, and for uamating 
ihem from Shaykh (teacher)" to other people different words are used, 
such as, ei-u. *uLii and —Now the question is: whether all 

these words convey the same meaning and they can be used for one 
another, or each word has specific significance and one cannot be used 
for the other. Imam Bukhari is of the opinion that all these words 
signify the same thing but in respect of the word o* meeting between 
the narrator and the person from whom Hadith is obtained is necessary 
according to Bukhari. Eatly Muhaddithin (Traditionists) generally 
favoured this opinion. Literally also these words bear the same mean¬ 
ing. Imam Muslim differentiates between W-w. and and says, "It is 
not permissible to use unless one hears Hadith direct from one's 
teacher. If one has read with any teacher then in narrating Hadith he 
will use the word This difference, however, is merely technical. 

Imam ShafH, Ibn Jarxh, Auza‘1, Ibn Wahb, NisaT and majority of 
scholars of Hadith hold the aforesaid view. 

Different ways of acquiring Hadith 

There are different ways of acquiring Ahadith. as under; 

(i) A teacher reads and his pupils listen to him. 

(ii) A pupil reads and his teacher listens to him. 

(iii) Neither does a teacher read nor his pupil, but a teacher per¬ 
sonally permits his pupil to narrate such and such Ahadith 
or narrate from such and such books on his behalf. 

(iv) A teacher delivers a book to his pupil and says: I have heard 
such and such Ahadith from such and such persons or that 
this book is my own (i. e. compiled by me), and you may 
narrate on my behalf the Ahadith mentioned therein 

(v) A student is absent and his teacher sends him some Ahadith 
in writing. 

(vi) A pupil is absent and his teacher did not give him anything 
in writing, but he despatched some Ahadith to him through 
a third person, directing him to read those Ahadith to his 
pupils on his behalf 

(vii) In the absence of the above, when we get a book of Hadith 
from any source, we narrate Ahadith on the authority of the 
compiler of that book, as it is generally done nowadays. 
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These different forms of acquiring Affadith are named res¬ 
pectively as follows: 

(i) (I heard) or W-u. (He told us) is used. Some 

scholars say that if a pupil is one jSj*. will be used, and 
if more, hfo- will be used. But there is no hard and fast 
rule, because in 'Arabic language the two words are often 
used for each other. 

(ii) (also called jr^Ji ,> j*^). Imam Bukhari will 
discuss this point in a separate chapter and wiil justify it 
on the basis of a Hadlth by Dimam bin Tha'labah. For 
this ^j (if the pupil is one) or Uj-it (if there are more 
pupils than one) is used. 

(iii) OjL.Ly.iJl (in case of one pupil) or ulii (in case of more 
pupils than one) is used. 

(iv) (exchange of books of knowledge) Bukhari will 
discuss this point also in a separate chapter in order to 
justify it. In narrating such Ahadih the word must 
be added. 

(v) oJSL j (Writing of learned discourse for different 

places) Imam Bukhari will touch on this point also in his 
chapter on When a scholar of a place writes to a 

scholar of another place about any literary or religious 
matter, he must write Ji (i. e. he wrote to me) or 
use an expression indicating that some body has written 
to some body (e. g. 0^* W-^). Some scholars say that 
it is permissible to use or tij*i without mentioning 
VS- . But the first view is more correct. 

(vi) *l. I j* j ijLj It is like *J£- (see above), Here Ji J-jl (i. e. 
He sent me something) is generally used. 

(vii) (e, g., I found this thing in the book or letter of such 
and such person). 

Further, these seven forms of acquiring Ahadlih have certain con¬ 
ditions, which determine what Ahadith are genuine and what are not. 
In respect of the word Bj-il (He informed us) the following verse of the 
Qur’an may be referred to “That day she (the Earth) will relate her 
chronicles’’ (Qur'an 99:4). For the word u’Lii (He said to us or inform¬ 
ed us) the followieg verse of the Qur’an may be alluded to: 


None can inform you like Him Who 
is Aware. (Qur’an, 35:14) 




The 

Messenger of Allah (jJ-o *4* J»t J-) said: “Indeed among trees there is 
one tree the leaves of which do not fall (on the earth) and it is like a 
Muslim. The Apostle of Allah compared a Muslim with a tree and 
asked his Companions to name that tree. They started thinking of the 
trees of the desert, lbn ‘Umar says that he thought of palm tree but 
out of modesty he did not express it. Then the Prophet (<4-j j>i J*) 
announced “That tree is palm tree”. 
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Relevance of Hadith and its subject-matter 

Imam Bukhari seeks to prove his point on the basis of this Hadith, 
as under: 

The Holy Prophet is like Shaykh (teacher; and his 

companions are like his pupils. The expressions (TeJ) me 

what it is)" (He told us) point to the first two kinds of acquiring 
knowledge, Hafiz Sahib says that Bukhari likes to prove that different 
words indicating various versions of this Hadith are combined here e. g. 

according to the narration of ‘Abdullah bin Dinar, 
according to the narration of Nafi‘ in Kitab al-Tafsir, yijjil according 
to narration of IsmaTlI, and according to Malik (in the chapter 

on “modesty in knowledge"). 

Comparison of a Muslim with palm tree 

The Messenger of Allah (,4 -j -Si J-*) compared a Muslim with 
palm tree. Now, what is the basis of comparison.? This is explained in 
several ways. Some scholars say that if the upper part of a tree is 
cut off it fades and withers so also a man dies if his head is cut off. 
But this explanation is not convincing, because it applies to entire man¬ 
kind, not Muslims alone. Some persons say that just as man and woman 
have sexual tendency, so also has palm-tree. Here also the same objec¬ 
tion arises. Soin_e people think that palm tree was made of that clay of 
which Hadrat Adam was created. Hafiz Sahib says that this soft of 
interpretation is absurd. 

ft must be noted that the Holy Prophet ([*i-j -at has com¬ 
pared a Muslim (not any man) with palm tree. The main point of 
comparison is that this tree is as useful and beneficial as a true Muslim 
is. It may be said that some trees are more useful than palm tree. But 
it must be borne in mind that simiiie or comparison between two 
things or persons describes resemblance between the two—the extent 
of resemblance is out of question. For example, when we say that so 
and so is as daring and bold as a lion, we do not necessarily mean 
that no other animal of the world is more daring and bold than a lion. 
Similarly, a Muslim (if he is true and sincere) is as beneficial as palm 
tree (it does not matter whether other trees are more or less beneficial). 
LjijjWjU (The leaves of palm tree do not fall). This is also a simiiie. 
The idea is that a true Muslim’s prayers never go in vain Allah is 
gracious enough to accept His servants’ sincere prayers in one form or 
the other, sooner or later. If acceptance of certain prayers is delayed, 
it does not mean that they have been rejected. Hence it is called 
jjUfi *UJi j. e. prayer is the brain (or essence) ‘/ bddat (worship). 

The Holy Prophet (^j is reported to have recited the 

following verse (at the time when he asked his Companions about the 
name of the tree the leaves of which do not fall). 


Sees! thou not how All&h coineth a 
similitude: A goodly saying, as a goodly 
tree* its root set firm* its branches reaching 
into heaven. (Qur^n* 14:24) 



Many commentators of the Qur’an are of the opinion that the 
tree in the verse refers to palm tree. This verse indicates that just as 
the root of palm tree set firm on the ground and its branches go up to 
the heaven, so also a Believer’s Iman is firm in his heart and his deeds, 
which are like branches, reach into heavens: 
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CHAPTER XLVII 
A teacher puts some questions to his 
pupils in order to test their knowledge, 

60* We have been told by Kh&lid 
bio Makhlad who said that he was informed 
by_Sulayman bin Bilal that "Abdullah bin 
Dinar had said to him via : 

^ ^bdull&h bin ‘IJirtar that the 
latter heard. 

The Holy Prophet (sallaUaho ■alaihi 
wa salfam) say : 

“Indeed, there is a tree among trees the 
leaves of which do not fall (on the earth) and it 
is like a Muslim* Tell me what is thatlree?" 

The people began to think of the 
trees of the desert. 1 (Ibn ‘Umar) thought 
that it was palm-tree, but I felt shy to say 
so. Then the people asked, "What is that 
O Messenger of Allah?" “It is palm tree" 
replied the Prophet \sallaildho * alaihi wa 
safiam)* 

jL^i To lest knowledge, [mam Bukhari 

has narrated the same Hadith from the same Companion in the last and 
this chapter. He repeated the Hadith because there is some variation 
in its subject-matter. There is slight difference in the Main (text) also, 
i. e., in the last chapter ‘V y*** ' with o and in this chapter without*-* 
has been used. In some editions of the book, “j” has been used in 
both cases. Hafiz Badruddin ‘Ayni and KirmanI say that <-» in this case 
is not necessary, because there is no connection hetween the two 
sentences. As regards in the last chapter, it is justified on the 
supposition that the verb in the sentences is in the subjunctive mood. 
Then the passage will read: yijt-ui l*>*ii,* ji j. e., if you know it, then 
inform me. Thus Imam Bukhari has repeated this Hadith in conside¬ 
ration of the subject matter. The question is: why did he make change 
in the chain of transmitters? KirmanI says that in the last chapter 
Bukhari has simply narrated a Hadith and in this chapter he is referring 
to questions and answers in order to test the knowledge of students. 
Further, Bukhari makes mention of his teachers on different occasions, 
and very often narrates the same Hadith from his several teachers. 
Relevancy and object 

Bukhari has said in the last chapter that the real criterion of 
genuine Ahadlth is Isnad (Chain of transmitters). I f the chain is reliable 
and trustworthy, the Hadith will be accepted as correct, otherwise not. 
Now Bukhari says that teachers must examine pupils occasionally in 
order to keep them fully aware of what was being taught. The Holy 
Prophet (fJ—j -Si also tested the Companions’ knowledge by 

putting a question to them. The meaning of the Hadith q* ^ 

is thal unnecessary or undesirable questions must not be asked. 
Intelligent and useful questions are not disallowed—nay, these are en¬ 
couraged so that the knowledge of pupils may increase slowly but 
steadily. Further, teachers must not ask such questions as are beyond 
the scope of the pupils to answer. Teachers are expected to give some 
hints in course of their questions so that the pupils may be able to 
answer them correctly. For example, the Holy Prophet (^u-j ^ -i* 1 J-») 
in course of his question added jj “Its leave.-, do not fail.” In 

some versions of this Hadith a sentence i*-* “Its benefits do not 

cease” is added, and this is also helpful for the'"pupils in giving answers. 
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The substance of Hadith 

From this Hadith it also transpires that on some occasions junior 
or young persons hit at certain points correctly, whereas senior and 
aged people do not. For example, according to this Hadith senior and 
old Companions did not know the correct answer of the Holy Prophet’s 
question but a comparatively young man Ibn *Umar hit at the right 
answer, though, out of his modesty he did not express it. At that time 
the Holy Prophet {,JM read the following verse of the 

Qur'an: “Seest thou not how Allah coineth a similitude: A goodly 
saying, as n goodly tree, its root set firm, its branches reaching into 
heaven,” (Qur’an 14:24) 

From this verse Ibn ‘Umar intelligently inferred that “palm tree" 
was the appropriate answer to the Prophet's question. 

This Hadith also teaches us that youngsters must respect elders, 
and in course of studies they must not try to lift up their voice against 
that of the latter. Silence out of modesty is a commendable quality, 
(as Ibn ‘Umar remained silent though he had hit at the right answer), 
hut not in all cases. This is why Hadrat ‘Umar regretted hi> son's 
silence on that occasion and wished that he had expressed what he had 
in his mind which could procure the Apostle’s pleasure and good 
wishes for him and for his family. 

CHAPTER XLVIII 

A pupil reads and submns before his 
teacher. Imam Hasan Basru Sufyan Thauri 
and Malik allow it {viz reading of a pupil 
before his teacher). Some of them support 
it on the basis of the Hadith of Dim&n bin 
Tha l bhah to the effect that he told the 
Holy PfOphet {'-allaHaho ‘alaihi wq sallam ) f 
M Has Allah commanded you that we must 
establish prayers* 1 '‘Yes’* was the Prophet’s 
rep’) 1 . This fact looks us if, a pupil reads 
before his teacher. Then pimam conveyed 
this information to his people who approved 
it Imam Malik sajs that if the contents 
of a document are read by one person to 
another and there is a witness for the 
document, it will be as good as a pupil 
reads something before his teacher and 
tells him that so and so read it to him 
earlier. 

61. We have been told bv Muhammad 
bin Salam who said that he was informed 
by Mu’ ammad bin al-Hasan al-Wasitt* 
via *Auf that Imam Hasan Basri said* 

* There is no objection to reading before 
a teacher”. 

And we have been told by 'IJbayd- 
ull3h bin Musa that Sufyan Thauri said: 

There is no objection if a pupil reads to the 
teacher and says: "A certain pjerson nar¬ 
rated it to me” I heard Abu ‘ Asim relate 
the views of Imam Malik and Sufyan 
Thauri, i.e. whether a pupil reads before 
a teacher ora teacher reads before a pupil, 
both are equal, 

j (Some of them argued). It is said that this refers to Abu 
Sa‘id al-Haddad, one of the teachers of Imam Bukhari. But Humaydi says 


V/ 


iso 

ssssaos -s i 




576 


FADL AL-BARI 


Volume I 


that it is not correct, and this mistaken view is due to the fact that 
Hafiz Ibn Hajar had previously written so in his Muqaddamah (pre¬ 
face) of Faih al-Bari and later explained the point by saying: “I had 
previously written so in the Muqaddamah but later I knew from 
Bayhaql’s book Ma'rifat al-Sunan wal Athar that the aforesaid view was 
mentioned in Sahih Bukhari itself. 

Imam Bukhari holds that according to Hasan BasrI, Sufyan and 
Imam Malik, ‘reading before teacher is permissible,’ Bukhari’s teacher, 
Humaydi supports his view on the basis of the Hadith of Dimam bin 
Tha'labah, i. e, when he described what he knew before, the Holy 
Prophet (ftLj.rf-U jii j*) approved it by saying “yes”; and when 
Dimam mentioned it to his people they accepted it. This proves the 
claim that “reading before teacher” is neither inferior to “Hearing 
from teacher nor less reliable than that”. Had it been so, the Holy 
Prophet (|*U» .ai J^.) wouid not have simply said “yes”; he would 
have rather elaborated it clearly. 

Malik 

argued on the basis of a document which is read to the people. Though 
it is said that so and so is a witness, the fact is that the document is 
only read before the people. Imam Malik has advanced some argu¬ 
ments in favour of reading before teacher, and Imam Bukhari has 
described two of them, (i) Argument by document. A person read a 
document before the claimant concerned and witness, and the claimant 
confessed before the witness that the document was his own. In this 
way his claim is established. For example, ‘Umar borrowed some 
money from Khalid and the scribe wrote the amount of debt, period of 
repayment, etc., in the document, and the scribe read the contents of 
the document regarding the creditor and debtor before two witnesses. 
Then both the parties concerned accepted the document as valid, 
though neither of them read it before the witnesses. As in the court 
of taw, this sort of evidence is generally accepted, so also “reading 
before teacher” should be accepted as a genuine method of narrating 
Ahadith. 

The pupil reads before his “JtAi iSjUJi l^y’ 

teacher and says: “So and so read it before me”. The second argument 
of Imam Malik is this: A pupil reads the Qur’an before his teacher 
who, after hearing it, approves it. Though the pupil says that so and 
so taught him the Qur’an, the fact is thaL he himself read it to his 
teacher. Similar is the case of the pupil reading Hadith before his 
teacher. 

Imam Malik seldom read Ahadith himself, and generally directed 
his pupils to read them before him. He would oTten say: “If the 
Qur’an is read before you and you approve it, why do you not approve 
the Ahadith which are read before you?”, Imam Muhammad was fortu¬ 
nate enough to hear five hundred Ahadith direct from Imam Malik. 
Mutraf says that he remained with Imam Malik for seventeen years 
and always observed that his pupils used to read Ahadith before him. 
Imam Bukh&rl regarded “reading of the teacher” and “reading before 
the teacher” equal. The correct view, however, is that if a teacher relates 
something from his memory without the aid of the book, then 
(Tahdlth ) is preferable otherwise s'ly ( Oird'at ) and J>j* Ard ) will be 
preferable. 
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62, We have been told by 'Abdul¬ 
lah bm Yusuf who said that he was in¬ 
formed by Layth* via Said abMaqburi, 
via Sharlk bin' * Abdullah tin Abi Namir 
that he (the last narrator) beard, 

^ Anns bin Malik say: 

We were sitting in the mosque with 
the Holy Prophet ( sallatldho * alaihi wa 
sallam) when a man came on a camel 
He made it kneel down in the mosque 
and tied its legs. He then sard, "'Among 
you. who is Muhammad?’* While he was 
sitting among us reclining on his arms* 
we said: “This while man leaning on his 
arms,” Then that man addressed him 
saying* "O son of 'Abdul Muttalib.” The 
Apostle (sailall a ho ‘alaihi wa sallam) rep¬ 
lied, "Speak, I am listening to you,” He 
then said to the Prophet: l shall a^k you 
some questions and my tone may be harsh, 1 
hope you will not mmd it.” The Apostle said, 
"Ask what you desire to ask”. The man 
said. By your Lord and the Lord of those 
who preceded you’, I ask you, "Has Allah 
Sent you as His Apostle for entire man¬ 
kind?” "By Allah, yes," uaid the Apostle, 
Then the man told the Prophet, "Bv 
Allah”, I ask you: “Has Allah commanded 
you to offer prayers five times a day?” 
"By Allah, yes,” replied the Prophet, The 
man further said, *By Allah* I ask you if 
He has ordered you to fast this month 
of the year (i,e, Ramadan)' 1 "By AU£h, 
yes”, said the Messenger of Allah (sallallilho 
A afaihi wa salfam). The man again said: 
"By Allah, l ask you if He has comman¬ 
ded you to collect Zakat (poor-due) from 
the rich and distribute it among the poor.” 
"By Allah, yes,” said the Apostle of Allah, 

Then the man declared, "I believed 
m all the commandments which Allah 
has given you, and I am a representative 
of my people who have remained behind, 
1 am’ Dimam bin Thaiabah, brother of 
Banl Sa d bin Bakr” Like Lavth, Musa 
and 4 A1 i bin 4 Abdul Hamid narrated 
this Hadith via Sulayman via Thabit 
via Anas via the Apostle of Allah (sail alia ho 
"alaihi wa sal lam). 
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From the above Hadith Imam Malik has argued that the urine and 
dung of those animals, whose flesh it is lawful to eat, are not unclean. 
Otherwise the Holy Prophet J-*) would not have allowed 

the man to enter the mosque along with his camel. But this argument 
is fallacious. Abu Na‘im narrates that a person riding on a camel 
came up to the mosque, got it kneel down and tied its legs, and then he 
entered the mosque. So the camel remained outside the mosque. Again 
a Hadith of Ibn ‘Abbis, narrated in Musnadi Ahmad , clearly says that 
the man made his camel kneel down outside the gate of the mosque 
and tied it, and then he entered the mosque. The expression, 

“then he entered”, leaves no room for doubt that the man entered the 
mosque after having left the came! outside. 
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Moreover, the Holy Prophet (|*t -j *i>i ^») did not tolerate any 
person spitting in the mosque. How could he tolerate the mosque being 
profaned by the urine and dung of an animal ? 


He said to 

them, “Who is Muhammad among you?" At that time he (The Prophet) 
(pL-j jJj. jjt W as sitting among his companions reclining on his 
arms. According to some scholars Dimam bin Tha'labah had not 
accepted Islam before his visit to the Holy Prophet (^j *i»i j*), and 
therefore addressed him by his name. Other scholars say that he had 
already embraced Islam and came to Apostle as a representative of his 
people in order to enquire about the teachings of Islam. As he was a 
justic villager and did not know how to address a respectable person, 
he addressed the Apostle of Allah by name (as the disbeliever used to 
do). The word ^ ^ is a dual form of the dual of (meaning back) 
against the rules of ‘Arabic grammar. This word indicates that many 
people were sitting together with their backs towards one another. 


We then said: The white person, lean- 
ing on his arms, is Muhammad. In the Hadith of Harith bin ‘Umar the 
word “meaning red” is used instead of “jArfi” “meaning white”. 

Hence the appropriate translation of the word “ 0 ^” here will be white 
and red combined, i. e. he was really very handsome. (It may be noted 
that an unmixed whiteness is regarded to be a sign of disease). This 
view is supported by Hafiz Ibn Hajar’s statement in this chapter that he 
(Apostle of Allah) was neither wholly white nor wholly red. 


Then the WM 


man addressed the Apostle as, “O son of ‘Abdul Muttalib''. His address 
in this way was indicative of his respect for the Prophet. As the Final 
Apostle of Allah he (Muhammad) was the most distinguished person 
from the religious point of view, and as grandson of ‘Abdul Muttalib, 
(one of the most prominent personalities of‘Arabia during that period), 
he was an important figure from the worldly stand point also. In the 
battle of Hunayn, The Prophet is repoited to have said about himself: 
“I am an Apostle of Allah and it is not false. I am a son of ‘Abdul 
Muttalib.” 

ai The Holy Prophet (^Vj -cl* a>i said: “I am here to 
answer your questions”. In other words, he meant to say that his mis¬ 
sion was to listen to what the people had to say to him and answer 
their questions. Some people say that the Apostle did not use the word 
i**i (meaning yes), because the man's mode of address was not up to the 
Apostle’s dignity, as the Qur'an says: 


Make not the calling of the Messen¬ 
ger among you as your calling one of 
another, (Qur’an 24:63) 




's> 







If Dimam addressed the Apostle of Allah in that unusual way 
after having embraced Islam, it could be excused because he was a 
villager, far from the cultured life of a city, and possibly he was not 
aware of the Qur’anic verse by that time. There is a Hadith of Thabit 
via Anas to the effect, “We were forbidden in the Qur’an to put ques¬ 
tions to the Holy Prophet ^ J*)”. For this reason, the Com¬ 

panions of the Apostle often liked that some villagers should come to 
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the Holy Prophet (pL-j J*) and ask him intelligent questions, so 

that they could also benefit by the Prophet’s answer to those questions. 
Anyhow, Dimam was clever enough to crave the Prophet’s indulgence 
before he actually put his questions to him. _ , 

He said : "I believed in what you have got f 

from Allah (i. e. I have already believed therein).” Imam Bukhari main¬ 
tains that Dimam came to the Prophet (|*i-j -* 1 Jh*) after accepting 

Islam and hence he said, “I believed in what you have got from Allah 
and 1 am a representative of my people who remained behind.” AuzaM 
supports this view, and Qadi ‘lyad prefers it. Some scholars, however, 
say that Dimam was not Muslim when he met the Holy Prophet, 
J->) because the word [**j in the sentence (your 

messenger claimed) indicates that it is not certain that he had accep¬ 
ted Islam already. This argument is not convincing because this word 
( f*)) is often used in the sense of Ji* (he said). The fact that Dimam 
did not ask the Prophet (fJ —3 U* ^ J*) any question about unity of 
Allah or his miracles prove that he was already a Muslim. 

There is no mention of Hajj in this Hadith 

In this Hadith, Hajj (Pilgrimage) is not mentioned, but Di mam’s 
Hadith , as it is given in Sahih Muslim and other books, includes Hajj 
also as under: 

“And Hajj to the Ka‘bah is a duty for us who find a way thither.” 
I bn al-TIn is of the opinion that Hajj was not mentioned in the Hadith 
because it was not made obligatory by that time. This opinion may 
possibly be based on the statement of W&qidI and others who say that 
Dimam bin Tha'labah came to the Holy Prophet ([*k> J*) in 

5 A. H. whereas Hajj (Pilgrimage) was made obligatory afterwards. 

Ibn al-Tin, Waqidi and I bn Hajar 

Hafiz Ibn Hajar has refuted the statement of Ibn al-Tin and 
Waqidi on several grounds, viz. 

(i) Here is a Hadith in Sahih Muslim that Dimam bin ThaMabah 
came to the Prophet of Allah after the revelation of the 
following verse of the Surah al-Ma'klah. 

“O ye who believe! Ask not of things, which if they were made 
known unto you, would trouble you”. (Qur’an, 5:101) 

How could Dimam come to Madlnah in the 5 A, H. when 
that Surah was revealed long after that period? 

(ii) Dimam’s saying, “Your messenger stated this to me”, indicates 
that the event took place when delegates and messengers 
started coming to Madlnah, i. e. after the Treaty of Hudaybiah 
in 6 A H. and conquest of Makkah in 8 A. H. 

(iii) Dimam made mention of deputations, and it was in 9 A.H. 
that a series of deputations visited the Holy Prophet 
(f*k-j -Si at Madlnah. 

Dimam bin Tha‘labaITs family was related to BanI Sa‘d 
who were descended from the tribe of Hawazin who embra¬ 
ced Islam in 8 A. H after the battle of Hunayn. 

(iv) The correct view is that Dimam came to Madlnah in 9 A.H. 
Muhammad bin Ishaq, Abu ‘Ubaydah and others endorse this 
view. Al-Badr al-Zarkashl is mistaken when he says that 
Hajj (Pilgrimage) was not mentioned in the Hadith, because 
the people had known it already as part of the religion of 
Prophet Abraham (may peace be on him). 



FADL AL-BARi 


Volume I 


Connection between Haitith and subject-matter 

Imam Bukhari's theory about ;V (reading) and J>j* (submitting) 
is proved by this Hadtih. Dimam repeated what the Prophet’s messen¬ 
ger told him and the Prophet approved it, and when he returned to his 
people they became Muslim 

03. We have been told by MutA <t * 

bin IsmS.*il who said that he was inform- -63 

ed by Sulsymttn bin al-Mughirah that ,,, » *,»*», ^ 9-9 

Thabii had heard, 

■¥■ Anns bin Malik say: *•,<,_^ * «*««■ *< 1 \.**£ * »< '*», 

“We were forbidden in the Qur’Hn cA=^? 
to put questions to the Apostle of Allah 

t sallallalio alaihi wa salt am) and so we AjjAJu m* , _Wfl\ > lWm'I 

wished that some villagers (who did not ‘ 

know it) should come and ask questions 

from the Prophet (saltalldho ‘alaihi ho __ 

sail am) and we listen to them.*’ At last a j rLffi \s\j \ 

man come from a village and said to him, 

“your messenger came and told us that si&wji 

you say that Allfth has sent you (as His ' 

(Apostle)”. ay\i^2^assKS^a« 

“He told the truth”, was the Pro- » JU ^ (J*T^U»ur3u' w1 ««> 

phet's reply. The man then asked. “Who -fifk Rt ei *1 "A'tP* rikt'tP 

has created heaven?” “Allah,” was his «lDty?Uil 

reply- “Who has created the earth and -- v»£ft cf* Cf<A.<t *'\f£ , Ctl/C' 
mountains?” questioned theman. “Allah”. ^VJ)'t>3>UJl^gpU Jicks^ 
replied the Apostle isaHaUaho ‘alaihi wa Itf ""'''"’tl" tt ** 
,ro//am). “Who has created beneficial things 
in mountains?” asked the man. “Allah,” t'f " 

was his reply. The man then said. “By (Jb 

Allah, Who has treated the heaven, the "itf "» , T-**v5i "tlS5' -V"- 

earth and set up mountain and plated use- 
ful things therein, has Allah sent you 

(as His Messenger)?” “Yes”, replied the «)' 

Apostle {sail a! id ho alaihi wa sallam). The .*<-««* ' ’<■ f 

man then said, “Your messe nger said that 
we must offer prayers five times a day and „ ' 
pay zaki't (poor-due) on our property. 

“He told the truth,” said the Apostle ^ „„, „ _■*■"!*«- 

(salUiUdho aia’hi wa sallam). The man then mj 

sa d, “By Allah, Who has sent you, has " f '* 

Allah given you all these orders?” “Yes”. 

was his reply. The man then said, Your > *- - > 

messenger said that we must fast one It, 

month'every year “He told the truth ” ^<j?JW 

replied the Prophet (sallall iho alaihi wa Vi&Srtffta jSSffi 

sallam). The man further said. “By Allah. jU*- 

Who has sent you, has Allah given you 1 «Ti,V t,~ f ** 5 l"S 

this command?” “Yes,” was the Apostle’s CT w ’%k^Ov>-' 6, Cn'>&“i> 

answer, The man then said, “Your messenger said that we must make Hajj (I'iigmuage) 
of the Ka‘bah, i.e. those of us who can find a way thither,” “He told the truth,” smd 
the Prophet ( sallallaho 'alaihi iva sallam). Then the man said, “By Allah, Who has sent 
you, has He given you this order?” “Yes,” was the Prophets’ reply. 

The man then said, “By All3.h, Who has sent you with a mission of truth, neither 
shall I do more nor less than what you have ordered me to do.” The Messenger of 
Allah said, “If he is true to his words, he will certainly go to Paradise.” 

Hafiz Ibn Hajar has narrated the statement of San’ant that this 
Hadtih is not found in all editions of Sahih Bukhari. This is found in 
that edition only, which Farbari (a direct student of Imam Bukhari) 
compiled. Anyhow, Bukhari's view is proved by this Hadirh also, as 
Dimam bin ThaMabah repeated what the Prophet’s messenger had told 
him and the Prophet At J~>) confirmed it. This shows that it 
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is not necessary for a teacher to express or repeat the tiadith with his 
tongue. It is sufficient that a student reads and his teacher approves 
what he reads. Thus 1 / (reading) and (submission) both are 
reliable methods of relating Hadith. 

CHAPTER XLIX 

Concerning exchange of knowledge 
and the scholars’ writing of learned dis¬ 
course for different places. 

Anas says: Had rat ‘Uthman got the 
Qur'an compiled and sent some copies 
thereof to different places. ‘Abdullah bin 
‘Umar, Yahya bin Sa’id Ansiiri and Malik 
regard it (i.e. Munawaiah) quite permissi¬ 
ble. Some people of Hijaz have endorsed 
the process of (Murtihialah) on the basis of 
a Hadih of the Apostle of A11?h in which 
he wrote a letter to the Commander of an 
army and directed him not to read it until 
he reached such and such place. When he 
(Commander of she army) reached the 
place he read the letter before the people 
and apprised them of the instructions of the 
Apostle of Allah (sallallSho 'alaihi wasatlam). 

Connection 

Imam Bukhari has described in these chapters several methods of 
obtaining Ahadith from a teacher. After describing two methods 
(reading of a teacher) and j^ili J* S V (reading before a teacher), 
Bukhari now mentions the process of which means that a teacher 
personally delivers a written thing to his pupil and permits him to 
narrate it. If a teacher sends a book to his pupil (not personally but 
through a third man) it is called . Some scholars say that the 
former is preferable to the latter because the teacher and the taught 
decide the matter face to face. Others say that the latter ( V^) is better 
than the former (*JjU^ ) because the teacher writes Ahadith for his 
pupils only (for none else). 

Why has Bukhati described ^1 J 4.1 “The writing of 

learned discourse by scholars” immediately after “Exchange of 

Knowledge?” Shaykh al-Hind Mawlana Mahmud al-Hasan is of the opi¬ 
nion that as Bukhari has no clear argument in support of the technical 
term he has extended the scope of his reasoning in order to include 
similar matters therein. Bukhari’s first argument is that Hadrat 'Uthman 
got the Holy Qur'an compiled and sentafew copies "of it to various 
places, with the instruction that its copies should be made accordingly. 
Opinions differ regarding the number of the copies of the Qur’an pre¬ 
pared by Hadrat ‘Uthman. Some people say that ‘Uthman made five 
copies, of which he sent four to Hijaz, Bahrayn, Yaman and Syria, and 
kept one with himself. Abu ‘Amr Dan! says that opinions are unani¬ 
mous about four copies—three of which were despatched to Syria, 
Basrah and Kufah and one waskeptfor himself. Abu HatimSajisiani says 
that seven copies of the Qur’an were made, of which six were sent to 
Makkah, Syria, Bahrayn, Basrah, Yaman and Kufah. In short, when 
VK* (writing of knowledge) is an approved process of acquiring know¬ 
ledge in respect of the Holy Qur’&n, it is all the more so in respect of 
Ahadith, It must be borne in mind that all the verses of the Qur’an 
were already collected and Suras named during the life time of the 
Holy Prophet (^t-j ii j^.) and ‘Uthman only made their copies. 
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Here a question arises as to which script became the basis of the copies 
of the Qur’an which Hadrat ‘Uthman sent to ifferent Islamic countries. 
It is historically proved that whenever verses of the Qur'an were re¬ 
vealed to the Holy Prophet. (f«i-j .Ai J^) he directed his scribes to 
place verses of similar nature together in one Surah, (chapter) serially 
arranged and himself gave the name of each Surah. What Hadrat Abu 
Bakr Siddlq did was that he collected verses of the Qur’an* which had 
been scattered in different places. 

He arranged them in the way suggested by the Holy Prophet 

*-1* J->). What Hadrat ‘Uthman did was that he prepared a few 

copies of the Qur’an which had already been compiled by Abu Bakr 
Siddlq who sent them to different places in order to stop all kinds of 
confusion and misunderstandings. All the copies of the Qur'an, with the 
Companions, as well as that one with Hafsah, collected during the 
time of Abu Bakr Siddlq, were called "for. Accordingly, a body of 
Huffaz (persons having the whole Qur’an by heart), and Qur'a (readers 
of the Qur’an) was appointed and all the Suras, according to the recog¬ 
nised script of the Qur’an, were set together and copies of the same 
script were sent to the different Islamic countries. 

These three Muhaddithin 
(scholars of Hadith ) have approved (exchange of knowledge). Now 
the question is, “Who is ‘Abdullah bin ‘Umar?” If he is a Companion 
of the Prophet, it is strange to find his name along with the names of 
other narrators. He may be &j**j**&* a-u* who is a narrator of 
Ahddith at the lower level. Hafiz Ibn Hajar and ‘Allamah Badruddin 
‘Aynl differ on this question. In all editions of Sahih Bukhari ^ -o-v 1 
is written without the letter “j” and there is w on the letter of 
‘Umar. It may, therefore, be either ‘Abdullah bin‘Umar al-Khattab 
or ‘Abdullah "bin ‘Umar ‘Umrl (great grandson of Hadrat‘Umar bin 
Khattab). Hafiz Ibn Hajar says, “I regarded ‘Abdullah bin ‘Umar 
‘Umrl as a native of IVladlnah, but Bukh&ri has named him before 
Yahya bin Sa‘id, which indicates that he was higher in rank and this 
is not correct”. Further Hafiz Ibn Hajar says, “I made researches but 
could not get any direct information on the subject.” But Abul Qasim 
bin Mandah mentions in the book “ Kitab al-Wastyat'\ a statement of 
‘Abdur Rahman Hubuli that he went to ‘Abdullah with a book of 
Ahddith and told him, “Please keep correct Ahadith here and omit the 
rest.” As he named ‘Abdullah (without the name of his father) he could 
be ‘Abdullah bin ‘Umar al-Khattab or 'Abdullah bin ‘Amr bin aj-‘As. 
‘Abdur Rahman Hubuli has narrated Ahadith from both of them. 

‘Allamah Badruddin ‘Aynl says that the fact that ‘Abdur Rahman 
Hubuli has mentioned “ ‘Abdullah only” indicates that_‘Abdullah bin 
Mas‘ud is intended here. (Not‘Abdullah bin ‘Amrbin aI-‘As, as the letter 
“j” is not mentioned after‘Amr). Mawlana Sayyed Anwar Shah Kashmiri 
says that ‘Abdullah bin ‘Umar ‘Umrl is a narrator of Ahddith (to the 
level of Hasan). Imam Tirmldhl has approved his Hadith in the Kitab 
al-Hajj . According to Imam Bukhari also he is a reliable transmitter. 

I am of the opinion that by ‘Abdullih here, ‘Abdullah bin ‘Umar 
(a Companion) is meant, and it is not strange to mention him along 
with Yahya bin Sa‘Id and Imam Malik. 

Some people of Hijaz have suppor- SJjtJi 
ted the method of on the basis of Hadith to the effect that the 

Holy Prophet (jA-j -51 J^) gave a letter to the commander of an 
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army with the direction that he should open the letter at such and such 
place only and read its contents to the people there. By some people 
of Hijaz, “Humaydf ’ is intended here. This Hadith is briefly narrated 
here. The substance of the detailed Ahadlth on the subject is that the 
Apostle of Allah (,A-j -* 1 J*} appointed ‘Abdur Rahman bin Jahash 

(a younger brother of Zaynab, daughter of Jahash, one of the mothers 
of "the Faithful) as a leader of a small group of Muslims and gave him 
a confidential letter with the direction that he should open the letter 
after two days and read its contents to his companions and act on the 
instructions contained in the letter, but not compel any person to act 
against his will. When he opened the letter at the suggested place he 
read that the Apostle (jA-j •sA 6 <ai J-) had directed him and his party to 
ascertain the movements of theQuraysh in Nakhlah lying between Ta’if 
and Makkah. This event took place before the Battle of Badr in 2 A*H. 

This Hadith endorses the process of (Exchange of Know¬ 
ledge), though technically it does not fullfil its conditions. The Prophet 
(jO-j *a* a) did not read the contents of the letter before the people, 
he simply informed them by means of a letter. This Hadith also supports 
£* (scholars' writing for different places). 

64. We have been told by lsm&'il 
bin‘Abdullah who said that he was in¬ 
formed by Ibrahim bin Sa’id, via. Salih, 
via. Ibn ShihS-b, via, ‘Ubaydullah bin 
‘Abdull&h bin ‘Utbah bin Mas'ud that: 

‘Abdullah bin ‘Abbas had told him: 

“The Messenger of Aliah (sat la! I a ho 
alaihi »a sallam) sent a man (‘Abdullah bin 
Hadhafah) with a letter and commanded 
him to deliver it to the Ruler of Bahrayn 
(and he did it) and the Ruler of Bahrayn 
delivered it to the Khusrao Perwiz (Em¬ 
peror of Persia). When the latter read the 
letter he tore it into pieces. The narrator 
(Ibn Shihab) thinks that Ibn al-Musayyab 
said that the Holy Prophet (sallataho ‘alaihi 
wa sallam) cursed the Persians, and prayed 
that Allah might tear them into pieces, 
likewise. 

Imam Bukhari narrated this Hadith in support of Ins view. 

By a man here ‘Abdullah 
bin Hadhafah al-Sahml is meant. After the Treaty of Hudayblvah the 
Apostle of Allah (jA-j *4* J*,) se nt letters to several kings and rulers 

inviting them to accept Islam. Khusrao Perwiz, a grandson of 
Anusherwan, was then Emperor of Persia. He tore into pieces the 
Prophet’s letter. He cursed the Persians and prayed that Allah might 
tear them into pieces likewise. For details the reader may refer to the 
Hadith on Heracleus in the chapter on “Commencement or Wahi M 
(Divine Inspiration). 

Relevancy of Hadith and subject-matter 

The Messenger of Allah (A~j Ai gave a letter to ‘Abdullah 
bin Hadhafah with the instructions that he must tell the Persian Emperor 
that the letter had been sent to him by the Prophet but the fact is that 
‘Abdullah bin Hadhafah neither read the letter nor knew its contents. 
This is an example of (Exchange of knowledge). 

The connection of this Hadith with the second part of the subject 
matter viz. jiiJi Ji ,j*Ji j*i (Scholar's writing of knowledge 
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for different places) is quite evident, but its connection with the first 
part thereof is not quite clear, Anyhow, Shah Waliullah and Shaykh 
al-Hind both are of the opinion that when Imam Bukhari finds it diffi¬ 
cult to advance an argument for any matter, he brings arguments for 
similar matters. When connection of the second part of the subject 
with the Hadith is proved the first part of the same may also be regard¬ 
ed as proved. 


65. We have been told by Muhammad 
bin Muq&til (nicknamed as Abut Hasan) 
who said that he was informed by‘Abdullah 
bin Mubarak that Shu'bab had told him 
via Qataduli that: 

■¥■ Anas bin Malik narrated: 

The Messenger of AI l£Lh (sal la! la ho 
‘alaihi wa sallam) once wrote a letter or 
intended to write a letter. They (the Com¬ 
panions) told him that they (rulers and 
kings) would not accept letters unless they 
were sealed. The Prophet (sallallSho *alaihi 
wa sallam) then got a ring of silver with 
Muhammad, Apostle of Allah, engraved 
thereon. Anas said: It seems as if I am 
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witnessing even now the whiteness of the 
ring in the Prophet's hand. 




Shu'bah said to Qatadah, “Who said that the name of the Prophet was eDgruved 
on the ring?" He replied, “Anas bin M&iik said so." 


When the Messenger of Allah (jd-j *4* -SI J^) intended to write 
letters to the rulers of different places he was informed that unsealed 
letters were not accepted by distinguished persons. As the Holy 
Prophet (fd~j *4* Al wished to write letters to rulers for preaching 
Islam, he got a silver ring on which the followingwords were engraved. 
Muhammad in the first line, Rasul in the second line, and Allah in the 
third line. It is also said that the three words were engraved in the 
following order: Allah in the first line, Rasul in the second line and 
Muhammad in the third line. 


Hafiz Ibn Hajar says that Imam Bukhari stresses the point that 
for communication of news to different places sealed letters or books 
must be sent, otherwise their contents would not be free from doubts 
and suspicions, Hafiz Ibn Hajar also says that if the addressee recog¬ 
nises the writing of the writer and does not doubt any interpolation, 
then seals are not necessary. If the messenger of a letter or book is 
reliable, seals are not needed. 


Relevancy of Hadith and subject-matter 

This Hadith of Anas is quite relevant to the subject because the 
Prophet's intention to write letters to different rulers is mentioned here 
—and this proves the validity of (scholars’ writing for ihe benefit 
of the people of different places). The Prophet (fA-j J^) did not 

go to the rulers personally for preaching Islam. If this process had 
been inferior to the (face to face talk) he would not have adopted 
this method. 


The End 



